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PUBLISHERS NOTE 
I 

It need not be over-emphasised that the Brahma 
Sutras, or the Nyaya-Prasthana of the triad of Indian 
Philosophical treatises hold supreme sway over the 
later rationalistic and scholastic developments. Right 
from the mighty brain of Sankara down to the 
master-intellects like Sriharsha, Chitsukha and 
Madhusudana, the main polemics have been occupied 
with the task of establishing the doctrine of<iYbsolute^ 
Monism/ and refuting the views contrary to it, Iby 
appeal to logic as well as authority alike, which find 
their seeds already sown in the Brahma Sutras. The 
fouhder of a new religious and philosophical school 
had simply to write a new commentary on the 
Brahma Sutras so that his view may be accepted by 
the mass of people. Such is the authority of the 
Brahma Sutras, the work of Badarayana. 

Commentaries there have been many on the 
Brahma Sutras, but either they are too short and 
insufficient to be useful for a comprehensive study of 
the Sutras, or are extremely tough and abtruse to be 
utilised by men of ordinary understanding. This work 
of Swami Sivananda is of a UNIQUE type in itself, 
unrivalled by any other. This commentary is neither 
too short to be useless, nor too verbose to be 
unintelligible, but follows a via media course, useful to 
one and all, mainly the spiritual aspirants, who want 
thought, not mere word ! 
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Swamiji has got his own inimitable way of writing, 
which is a boon to the inquisitive student in the 
spiritual path. All real aspirants after Truth should 
possess this book, for it is a guide-light that is capable 
♦of steering them across the sea of ignorance and doubt. 

Swamiji has left nothing unsaid that may be useful 
to the student of the Brahma Sutra, and in addition has 
.given useful information which will not be found in 
other notes and commentaries. The division of each 
Pada into the relevant Adhikaranas marking at the 
same time the number of Sutras they contain, the 
subject matter they treat of, and the accompaniment 
of each Sutra by the serial number from the very 
beginning is for the use and guidance of the student. 
An elaborate introduction precedes the work in addition 
to a short introduction and a summary of the 
different Adhikaranas preceding each Pada. These 
are all a boon to the student of the Brahma Sutras 
for all which the incomparable Swamiji has to be 
referenced. Each Sutra also contains a word-by-word 
and a running translation. 

More need not be said than the production is a 
marvellous one. Swamiji has completed his annotations 
on the Prasthanatraya with his Brahma Sutras. His 
writings are too famous to necessitate further 
introduction. 

II 

The text of the two chapters of the Brahma Sutras 
has been included in this volume to enable the readers 
to do Swadhyaya and get them by heart for purposes of 
meditation. 
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Though the manuscripts of Brahma Sutras were 
.’ready as early as October 1946 we could not bring 
the book in print. We earnestly believe that the 
generous public would forgive us for the unavoidable 
delay. 

It was our original intention to publish the entire 
Brahma Sutras in one volume, but in view of its 
unwieldy size we are issuing it in two parts of two 
chapters each. The second part also will be available 
to the public very soon. 

We request you to register your name in advance 
for the second volume so that you can be sure of the 
complete set. 

We are very grateful to Sri Kashiram Gupta, and 
Sri Banarsilal Kedia, Calcutta by whose kind help and 
co-operation only we could bring out the Brahma 
Sutras in print. 

Ananda Kutir, 1 

Rishikesh, > »ri o» j ii* «• i 

Sankara jayanti. \ The Sivananda Publication League. 

3. 5. 1949, J 
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5 i 


^renf^prei 


wmz mgqfe w$jf? <t srerro u?n 


I prostrate to that Sad-Guru, the Brahman, 
who is bliss, who is the giver of Supreme 
happiness, who is of absolute form of know¬ 
ledge, who is beyond the pairs of opposites, 
who is vast like the ether, who is attainable 
through, assertions like Tat-Twam-Asi, who is 
one, eternal, pure and changeless, who is the 
witness of all states of the mind, who trans¬ 
cends modifications, who is devoid of the three 
attributes (of Prakriti). 
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i*TO WFm 


♦ rN .♦. 

qrfqg 


| f! 

*rr w ^ q 1 

? 

i #TcT IRII l 



I worship the great Rishi Vyasa, who is 
called Krishnadvaipayana, who is wor¬ 
shipped by Gods, men and Asuras alike, who 
is the form of Vishnu, who is like the light of 
the rising sun to the darkness of the impurities 
of the age of Kali, who belongs to the family 
of Vasishtha, who divided the Vedas into 
different sections, who is the seed of Dharma, 
who wrote the Puranas, the Brahma Sutras, 


the Mahabharata and the Smriti. 
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ITR53T 

^ vm w^i H3n 

I contemplate on Sankaracharya, who is 
seated in Padmasana, who is tranquil, who is 
endowed with virtues like Yama, whose glory 
is like that of the enemy of cupid, who wears 
the sacred ashes on his forehead, whose smiling 
face resembles the blossomed lotus, who has 
lotus-like eyes, with book (in one hand) and 
showing Jnana-mudra (in another hand), who 
is adored by the foremost of Gods, who gives 
boons to those who prostrate to him. 
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^ ^ 

ajs'f^m ^n: ^rf% tftafoEi: 

^ ^ i^prawt ^fhii 


He whom the Salvias worship as Siva ; 
the Vedantins as the absolute (Brahman) ; 
the Buddhists as Lord Buddha ; the logicians, 
great demonstrators, as the Creator ; those 
following the teachings of Jaina as the Arhat 
and the rritualists as Sacrifice ; may that Hari, 
the Lord of the three worlds, give you the 
desired object. 
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BRAHMA SUTRAS 

INTRODUCTION 

Hari Om I Salutations to Sri Vyasa, the Avatara 
of Vishnu, the wise Badarayana and Sri Krishna 
Dwaipayana. 

Vedas consist ©f three portions viz., the Karma 
Kanda which deals with sacrifices or ceremonial rites, 
the Upasana Kanda which treats of Upasana (worship) 
and the Gyana Kanda which deals with knowledge 
•of Brahman. Karma Kanda represents the feet of 
a man, Upasana Kanda the heart, and the Gyana 
Kanda the head. Just as the head is the most 
important portion of a man, so also the Upanishads 
which treat of the knowledge portion of the Vedas 
is the head of the Vedas. Hence it is said to be the 
Shir (head) of Vedas. 

Mimamsa means the investigation or enquiry into 
the connected meaning of the sacred texts. Of this 
Mimamsa two branches have been recognised, the 
Purva Mimamsa (earlier) and the Uttara Mimamsa 
'(the latter). The former systematises the Karma 
Kanda—the portion of the Veda which pertains to 
action and sacrifices and which comprises Samhitas 
■and the Brahmana; the latter systematises the Gyana 
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Kanda i. e, that part of the Vedas which includes the* 
Aranyaka portion of the Brahmanas and the Upani- 
shads. Jaimini is the author of the Purva Mimamsa. 
Sri Vyasa (Badarayana or Krishna Dwaipayana) the 
Guru of Jaimini is the author of the Brahma Sutras- 
otherwise known as Vedanta Sutras. The study of 
Brahma Sutras is a sy nthet ic study of the Upanishads. 
It treats of the Vedanta philosophy. 

The Vedas are eternal. They were not written, 
by any individual. They came out from the breath 
of Hiranyagarbha (Lord Brahma). Vedanta is the 
end or gist of the Vedas. It deals with the knowledge 
portion. Vedanta is not mere speculation. It is the 
authentic record of trar^rendental experiences or 
direct and actual realisation of the great Hindu Rishis 
or seers. Brahma Sutras is the science of the soul. 

Sutras are concise aphorisms. They give the essence 
of the arguments on a topic. Maximum of thought is- 
compressed or condensed into these Sutras in 
as few words as possible. It is easy to remember 
them. Great intellectual people only, with realisation, 
can compose Sutras. They are clues on aids to 
memory. They cannot be understood without a 
lucid commentary (Bhashya). The commentary also 
is in need of further elaborate explanation. Thus the 1 
interpretations of the Sutras gave rise to various kinds 
of literary writings such as Vrittis (gloss) and Karikas. 
The different Acharyas (founders of different schools* 
of thought) have given their own interpretations of 
the Sutras to establish their own doctrines. The 
Bhashya of Sri Sankara on Brahma 1 Sutras is knowm 
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as Sareerika Bhashya, His school of thought is 
Kevala Adwaita. The Bhashya of Sri Raftianuja 
who founded the Vishishtadwaita School is called 
Sri Bhashya. The commentary of Sri Nimbarkacharya 
is known as Vedanta Parijata Saurabha. Sri 
Vallabhacharya expounded his system of philosophy 
Suddhadwaita (pure monism) and his commentary 
on the Brahma Sutras is known as Anu Bhashya. 

Sanskrit is very elastic. It is like Kamadhenu or 
Kalpataru. You can milk out of it various kinds of 
Rasas according to your intellectual ca libre and spiritual 
experiences. Therefore different Acharyas have 
built different systems of thought or cults by interpre¬ 
ting the Sutras in their own ways and Tecame founders 
of sects. Madhava founded his own system of Dwaita. 
The cults of Vishnu known as Bhagawat or Pancharatra 
and those of Siva, Pasupata or Maheswara have 
interpreted Brahma Sutras in accordance with their 
own tenets. Nimbarkacharya interpreted the Vedanta 
system from the standpoint ot Bhedabheda-Dwaitad- 
waita. He was largely influenced by the teachings 
of Bhaskara who flourished in the first half of the 
ninth century. The theory held by Bhaskara and 
Nimbarka was held by the ancient teacher Audulomi. 
Badarayana himself refers to this theory in his Brahma 
Sutras. 

There are more than fourteen commentaries on 
the Brahma Sutras. Sri Appaya Dikshita rendered 
the commentary of Sri Sankara more clear by his 
Parimala, Sri Vachaspathimisra by his work Bhamati 
and Sri Amalananda Saraswati by his Kalpataru* 
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Theerr onepj is identification of die body with the 
pure Atman is the root cause for human sufferings 
and miseries and for births and deaths. You identify 
yourself with the body and say. “I am fair, dark, stout 
or thin. I am a Brahmin, I am a Kshatriya, I am a 
•doctor’. You identify yourself with the senses and 
say 'I am blind, I am dumb.’ You identify yourself 
with the mind and say ‘I know nothing. I know 
•everything. I became angry. I enjoyed a good meal. 
I am suffering from this disease’. The entire object 
•of the Brahma Sutras is to remove this erroneous 
identification of the Soul with the body which is 
ithe root cause of your suffering and miseries, which 
is the product of Avidya (ignorance) and help you 
in the attainment of the final emancipation through 
knowledge of Brahman. 

The Upanishads seem to be full of contradictions 
;at first. They do not contain consistent system 
•of thought. Sri Vyasa systematised the thoughts 
•or philosophy of the Upanishads in his Brahma Sutras. 
The Sutras reconcile the conflicting statements of 
tthe Upanishads. In reality there are no conflicts 
.for the thinker. Audulomi, Asmarathya also did this 
work in their own way and founded their own schools 
•of thought. 

Those who wish to study the philosophy of Vedanta 
should study the Ten Classical Upanishads and the 
.Brahma Sutras. All Acharyas have commented on 
Brahma Sutras. This is a great authority for every 
lphilosophical school in India. If any Acharya wishes 
to establish his own cult or sect or school of thought 
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he will have to write a commentary of his own on. 
Brahma Sutras. Then only it will be recognised. 

The five great Acharyas: Sri Sankara the: 

exponent of Kevala Adwaita or uncompromising: 
monism, Sri Ramanuja the exponent of Visishtadwaita 
or qualified monism, Sri Nimbarka the exponent o£ 
Bhedabheda Vada, Sri Madhava the exponent of 
strict Dwaitism or Dwaita Vada and Sri Vallabha 
the exponent of Shuddadwaita Vada or pure monism 
agree that Brahman is the cause of this world and 
that knowledge of Brahman leads to Moksha or the 
final emancipation, which is the goal of life. They 
also emphatically declared that Brahman can be 
known only through the s criptu res and not through 
mere reasoning. But they differ amongst themselves, 
as to the nature of this Brahman, the relation of 
the individual soul to Brahman, the state of the soul 
in the state of final emancipation, the means of 
attaining It and Its causality with reference to this, 
universe. 

According to Sri Sankara there is one Absolute 
Brahman who is Satchitananda, who is of an' absolutely 
homogene ous nature. The appearance of this world, 
is due to'Maya—the illusory power of Brahman which 
is neither Sat nor Asat. This world is unreal. This 
world is a Vivarta or apparent modification through 
Maya. Brahman appears as this universe through 
Maya. Brahman is the only reality. The individual 
soul has limited himself through Avidya and identi¬ 
fication with the body and other vehicles. Through 
his selfish actions he enjoys the fruits of his actions. 
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He becomes the actor and enjoyer. He regards himself 
as atomic and as an agent on account of Avidya or 
the limiting Antahkarana. The individual soul 
ibecomes identical with Brahman when his Avidya 
is destroyed. In reality Jiva is all-pervading and 
identical with Brahman. Ishwara or Saguna Brahman 
as a produce of Maya. Worship of Iswara leads to 
Krama Mukti. The pious devotees (the knowers of 
Saguna Brahman) go to Brahma Loka and attain final 
release through highest knowledge. They do not 
return to this world. They attain the Nirguna 
Brahman at the end of the cycle. Knowledge of 
Nirguna Brahman is the only means of liberation. 
The knowers of Nirguna Brahman attain immediate 
final release or Sadyonmukti. They need not go by 
the path of Gods or the path of Devayana. They 
merge themselves in Para Brahman. They do not go 
to any Loka or world. Sri Sankara’s Brahman is 
Nirvisesha, Brahman (Impersonal Absolute) without 
attributes. 

According to Sri Ramanuja Brahman is with 
attributes (Savisesha). He is endowed with all 
auspicious qualities. He is not intelligence itself. 
Intelligence is his chief attribute. He contains within 
Himself whatever exists. World and individual souls 
are essential real constituents of Brahman’s nature. 
Matter (Achit) and soul (Chit) form the body of the 
iLord, Lord Narayana who is the Inner Ruler 
(Antaryamin). Matter and souls are called modes of 
Him (Prakara). The individual souls will never be 
entirely resolved in Brahman. According to Ramanuja 
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Brahman is not absolutely one and homogeneous. The 
individual souls undergo a state of Sankocha 
(contraction) during Pralaya. They expand (Vikasa) 
during creation. Sri Ramanuja’s Brahman is a Personal 
God with attributes. The individual soul of Ramanuja 
is really individual. It will remain a personality for 
ever. The soul remains in Vaikunta for ever in a 
state of bliss and enjoys the divine Aiswarya of Lord 
Narayana. Bhakti is the chief means to final 
emancipation and not Gyana. Sri Ramanuja follows 
in his Bhashya the authority of Bodhayana. 

According to Sri Nimbarkacharya Brahman is 
considered as both the efficient and material cause of 
the world. Brahman is both Nirguna and Saguna. 
The universe is not unreal or illusory but is a true 
manifestation or Parir >ama of Brahman. (Sri Ramanuja 
also holds this view. He says “Just as milk is 
transformed into curd, so also Brahman has transformed 
Himself as this universe”)- This world is identical 
with and at the same time different from Brahman just 
as the wave or bubble is the same and at the same time 
different from water. The individual souls are parts 
of the Supreme Self. They are controlled by the 
Supreme Being. The final salvation lies in realising 
the true nature of one’s own soul. This can be 
achieved by Bhakti (devotion). The individuality of 
the finite self (Jivatma) is not dissolved ev^en in the 
state of final emancipation. Sri Ramanuja also holds 
that the Jiva assumes the divine body of Sri Narayana 
with four hands and enjoys in Vaikunta the divine 
Aiswarya of the Lord. 
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You may ask why do such great realised souls hold 
different views, why have they started different cults-, 
or systems. The highest philosophy of Sri Sankara 
which bespeaks of the identity of the individual and 
Supreme Soul cannot be understood by the vast 
majority of persons. Therefore Sri Madhava and Sri 
Ramanuja started their Bhakti cult. The different 
schools are different rungs in the ladder of Yoga. 
The student must place his foot step by step and finally 
reach the highest peak of perfection- the Kevaladwaita 
realisation of Sri Sankara. As temperaments are different, 

' different schools are also necessary to suit the taste;, 
capacity, and stage of evolution of the aspirant 
Therefore all schools and cults are necessary. They 
have got their own place and scope. 

The views of various Acharyas are all true in respect 
of the particular aspect of Brahman dealt with by them, 
each in his own way. Sankara has taken Brahman in 
His transcendental aspect, while Sri Ramanuja has* 
taken Him chiefly in His immanent aspect. People 
were following blindly the rituals during the time of 
Sri Sankara. When he was preparing his commentary 
he had in view the purpose of combating the baneful 
effects which blind ritualism produced. He never 
condemned selfless service or Nishkamya Karma Yoga. 
He condemned the performance of rituals with selfish 
motives. , 

Sankara Bhashya is the oldest of all commentaries. 
It upholds Suddha Para Brahman or the Supreme Self 
of the Upanishads as something superior to other divine- 
beings. It propounds a very bold philosophy and 
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declares emphatically that the individual soul is* 
identical with the Supreme Self. Sankara’s philosophical 
view accurately represents the meaning of Badarayana- 
His explanations only faithfully render the intended 
meaning of Sri Vyasa. This is beyond doubt and 
dispute. 

Students of Kevaladwaita School of Philosophy should 
study the Sareeraka Bhashya of Sri Sankara which* 
is profound, subtle and unique. It is an authority 
which leads to the right understanding of the Brahma 
Sutras. The best thinkers of India, Germany, America 
and England belong to this school. It occupies a high 
rank in books on philosophy. Adwaita philosophy is 
the most sublime and the grandest philosophy 
of the Hindus. 

You can understand the Brahma Sutras if you have 
a knowledge of the twelve classical Upanishads. Yout 
can understand the second chapter if you have a. 
knowledge of Sankhya, Nyaya, Yoga, Mimamsa, 
Vaiseshika Darshan and Buddhistic school too. All 
these schools are refuted here by Sri Sankara. Sri 
Sankara’s commentary is the best commentary. 
Dr. Thibut has translated this commentary. “Brahma 
Sutras” is one of the books of Prasthanatraya. This 
is an authoritative book on Hindu Philosophy. The 
work consists of 4 Adhyayas (chapters), 16 Padas* 
(sections), 223 Adhikaranas (topics) and 564 Sutras, 
(aphorisms). The first chapter (Samanvayadhyaya) 
unifies Brahman, the second (Avirodhadhyaya) refutes 
other philosophies, the third (Sadhanadhyaya) deals- 
with practice (Sadhana) to attain Brahman and the; 
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fourth (Phaladhyaya) treats of fruits of Self-realisation. 
Each chapter contains four Padas. Each Pada contains 
Adhikaranas. Each Adhikarana has a separate question 
to discuss. The first five Adhikaranas of the first 
chapter are very very important. 

Glory to Sri Vyasa Bhagavan son of Parasara, the 
mighty sage, a Chiranjivi who has written all Puranas 
and also divided the Vedas. May his blessings be 
upon you all ! 



CHAPTER I 
Section 1 


INTRODUCTION 


The Vedanta Sutras are called “Sariraka Mimamsa” 
because they deal with Para Brahman, the Sarira 
(the embodied). 

In the first chapter the author shows that all the 
Vedic texts uniformly refer to Brahman and find their 
Samanvaya (reconciliation) in Him. In the second 
chapter, it has been proved that there is no conflict 
between Vedanta and other Sastras. In the third 
chapter the means of attaining Brahman are described. 
In 'the fourth chapter is described the result of 
attaining Brahman. 

The Adhikari (one who is competent to understand 
and study the Sastra) is one who is of tranquil mind 
and has the attributes of Sama (quietude), Dama 
(self-control), etc., is full of faith, is constantly engaged 
in good thoughts and associates with the knowers of 
Truth, whose heart is purified by the due discharge 
of all duties, religious and secular, and without any 
idea of reward. The Sambandha is the description of 
Brahman by this Sastra. The Vishaya or the subject 
matter of this Sastra is the Supreme Brahman who is 
all pure. The Prayojana (necessity) of this Sastra is 
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to obtain realisation of the Supreme Brahman, by the* 
removal of all false notions that prevent that realisation. 

This Sastxa consists of several Adhikaranas or topics, 
or propositions. Every proposition consists of five 
parts :—(1) Thesis or Vishaya (2) Doubt or Samsaya 
(3) Anti-thesis or Purva Paksha (4) Synthesis or right 
conclusion or Siddhanta and (5) Sangathi or agreement 
of the proposition with the other parts of the Sastra. • 

In the whole book of the Vedanta Sutras Brahman 
is the main theme or the subject matter of discussion. 
An interpretation of any passage must not go away 
from the subject matter of Brahman. Each chapter has 
a particular topic of its own. A passage must be 
interpreted consistently with the topic of that chapter. 
There is a certain relation between Adhikaranas or 
topics themselves. One Adhikarana leads to another 
through some particular association of ideas. In a 
Pada or section there are many Adhikaranas and they 
are not put together in a haphazard manner. 



SYNOPSIS 


This section gives a bird’s eye view of the subject 
dealt with in the Brahma Sutras namely the nature of 
the Supreme Brahman or the Highest Self, of the 
individual soul and the universe and their inter-relations 
and gives hints on meditation on Brahman. 

Adhikarana — I : Sutra-1 gives a hint that the book 
is meant for those who are endowed with a real desire 
for attaining the knowledge of Brahman. 

Adhikarana — II : Sutra-2 defines Brahman as that 
whence the world originates etc. 

Adhikarana — III : Sutra-3 declares that Brahman 

k 

is the source of the Vedas and that Brahman is known 
•only by the study of Sruti and by no other means of 
knowledge. 

Adhikarana — IV : Sutra-4 proves Brahman to be 
the uniform topic of all Vedanta texts. 

Adhikarana — V : Sutras 5 to 11, show that none 
but Brahman is admitted by Sruti to be the cause of 
the world. They prove by various cogent and convincing 
arguments that the Brahman which the Vedantic 
texts proclaim as the cause of the universe is an 
intelligent principle, and cannot be identified with 
the non-intelligent or insentient Pradhana from which 
the world originates according to the Sankhyas. 

Adhikarana — VI : Sutras 12 to 19, raise the 
question whether the ‘Anandamaya’ in Taittireya 
Upanishad II-5 is merely the individual soul or the 
Supreme Self. The Sutras show that Brahman is 
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All-bliss and that by the term ‘Anandamaya’ in Sruti 
is meant neither the individual soul, nor the Pradhana 
of Sankhyas. The Sutras prove that they all describe 
none but Brahman. 


Adhikarana VII : Sutras 20 and 21, show that the 
golden person seen within the sun and the person, 
seen within the eye mentioned in Chh. Up. 1-6 
are not some individual soul of high eminence, but the 
highest Brahman or the Supreme Self. 


Adhikarana—VIII : Sutra 22 shows that the ether 
(Akasa) from which according to Chh. Up. 1-9 all 
beings originate is not the elemental ether but the 
Supreme Brahman. 

Adhikarana — IX : Sutra 23 shows that Prana also 
mentioned in Chh. Up. 1-11-5 is the supreme Brahman. 


Adhikarana —X : Sutras 24 to 27 teaches that the 
light spoken of in Chh. Up. III-13-7 is not the ordinary 
physical light but the Supreme Brahman. 

Adhikarana — XI : Sutras 23 to 31 decide that the 
Prana mentioned in Kau. Up. III-2 is Brahman. 
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Salutations to Sri Ganesha , Sri Saraswati Devi , 
Sri Sankaracharya and all Brahma-Vidya-Gurus, 


CHAPTER I 
Section 1 

SAMANVAYA ADHYAYA 

Jijnyasadhikarana. Topic (Adhikarana) 1 : 

The enquiry into Brahman and its pre-requisites, 

1.1.1 ararmt 

Athaato Brahmajijnaasaa. 

Now, therefore, the enquiry intp Brahman. 

Atha: Now, then, afterwards. Atah : therefore. BrahmajU 
jnyaasaa : a desire for the knowledge of Brahman, (the enquiry 
into the real nature of Brahman) 

Sutra literally means a string. It serves the purpose 
of stringing together the flowers of the Vedanta- 
passages. 

The word Atha is not used to introduce a new 
subject that is going to be taken up. It is here to 
be taken as denoting immediate consecution. 
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The enquiry of Brahman specially depends upon 
:some antecedent conditions. The enquirer should be 
endowed with certain spiritual requisites or qualifica¬ 
tions. Then only the enquiry is possible. 

Atha i. e., after the attainment of certain preliminary 
qualifications such as the four means of salvation viz., 
\(1) Nityanityavastu viveka (discrimination between 
the eternal and the non-eternal) ; (2) Ihamuthrartha- 
iphalabhoga viraga (indifference to the enjoyment 
in this life or in heaven, and of the fruits of one’s 
actions) ; (3) Shadsampat (Sixfold virtues viz., 

Sama — control of mind, Dama—control of the external 
senses, Uparathi—cessation from worldly enjoyments or 
mot thinking of objects of senses or discontinuance 
•of religious ceremonies, Thithiksha—endurance of 
.pleasure and pain, heat and cold, Sraddha—faith in 
tthe words of the preceptor and of the Upanishads 
and Samadhana—deep concentration) ; (4) Mumuk- 

-shatwa (desire for liberation.) 

Those who have got an earnest desire for the 
'knowledge of Brahman only are fit for the study of 
Vedanta Philosophy or Brahma Sutras. Even without 
.possessing the knowledge of Karma Kanda which deals 
with religious ceremonies or sacrifices, a desire for 
attaining the knowledge of Brahman will arise direct 
"from the study of the Srutis. The enquiry of Brahman 
does not depend on the performance of any acts. 

You must know and realise the eternal Brahman. 
Then only you will attain eternal bliss, freedom, 
^perfection and immortality. You must have certain 
.preliminary qualifications for your search. Why 
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should you enquire about Brahman ? Because the 
fruits obtained by sacrifices etc., are e phem eral, whereas 
.the knowledge of Brahman is eternal. Life in this 
.earth and the life in heaven which you will attain on 
account of your virtuous deeds is transient. If you 
know Brahman you will enjoy everlasting bliss and 
immortality. That is the reason why you must start 
.the quest of Brahman or the Truth or the Ultimate 
Reality. 

A time comes when a person becomes indifferent 
to Karmas. He knows that Karmas cannot give 
him everlasting unalloyed happiness which is not 
mixed with pain, sorrow and fear. Therefore naturally 
a desire arises in him for the knowledge of Brahman 
or the all-pervading, eternal soul which is above 
Karmas, which is the source of eternal happiness. 

Charvakas or Lokayatikas think that the body is the 
soul. Some think that the senses are the soul. Some 
others think that the mind is the soul. Some think 
that the intellect is the soul. Some think that the 
soul is a mere momentary idea. Some think that 
nothing exists in reality. Some think that there is a soul 
which is different from the body which is both agent 
and enjoyer of the fruits of action. Others hold that 
he is not a doer but is only an enjoyer. Some think 
that the individual soul is a part of the Supreme Soul. 
Vedantins maintain that the individual soul is identical 
with the Supreme Soul. Different schools of 
philosophy hold different views. Therefore it is 
necessary to examine the truth of things very 
carefully. 

2 
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Knowledge of Brahman destroys Avidya or ignorance* 
which is the root of all evil, or the seed of this for-^ 
nudable Samsara or worldly life. Hence you must 
entertain the desire of knowing Brahman. Knowledge 
of Brahman leads to the attainment of the final 
emancipation. Hence an enquiry about Brahman, 
through the study of the Srutis which treats of. 
Brahman is worthwhile and should be undertaken. 

The question now arises : What the charac¬ 
teristics of that Brahman are ? The nature of the 
Brahman is described in the following Sutra or 
aphorism. 

Janmaadyadhikaraaam : Topic (Adhikarana) 2 
Definition of Brahman 

I. 1 . 2 . m: li 

Janmaadyasya yat hah 2' 

(Brahman is that) from which the origin etc., (i. e: t 
the origin sus tenan ce and dissolution) of this (world' 
proceed). 

Janmaadi : Origin etc, Asya : of this (world). Yathah : 
from which. 

Answer to the enquiry of Brahman is briefly given- 
in this Sutra. It is stated that Brahman who is eternally 
pure, wise and free (Nitya, Buddha, Muktha Swabhava> 
is the only cause, stay and final resort of this world. 
Brahman who is the orig ina tor, pre serv er and ab sorb er 
of this vast world must have unlimited powers and" 
characteristics. Hence He is Omnipotent and.’ 
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Omniscient. Who but the Omnipotent and Omnis¬ 
cient Brahman could create, rule and destroy it ? 
Certainly mere atoms or chance cannot do this work. 
Existence cannot come out of non-existence {Ex nihilo 
nihil fit) The origin of the world cannot proceed 
from a non-intelligent Pradhana or Prakriti. It cannot 
proceed from its own nature or Swabhava spontane¬ 
ously without a cause, because special places, times, 
and causes are needed for the production of effects. 

Brahman must have some characteristics. You 
can attain knowledge of Brahman through reflection 
on its attributes. Otherwise it is not possible to have 
such knowledge. Inference or reasoning is an instru¬ 
ment of right knowledge if it does not contradict 
the V edanta texts. 

In the ascertainment of Truth or the Ultimate 
Reality or the first cause the scriptures alone are 
authoritative because they are infallible, they contain 
the direct intuitive experiences of Rishis or Seers 
who attained Brahma Sakshatkara or Self-realisation. 
You cannot depend on intellect or reasons because 
a man of strong intellect can overthrow a man of 
weak intellect. Brahman is not an object of the senses. 
It is beyond the reach of the senses and the intellect. 

The second Sutra does not propound here that 
inference serves as the means of knowing Brahman. 
It points to a Vedantic text which gives a description 
of the characteristics of Brahman. What then, is 
that Vedanta text? It is the passage of Taittirey a 
Upanishad 111-i. “Bhrigu Varuni went to his father 
Varuna saying Sir, teach me Brahman” Varuna 
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said *rat ^Tffr i ^sr siraTfsi *farfci 

i sfefastrcrer i 3?wgff?r it 

“That from whence these beings are bom, that by 
which, when born they live, that into which they 
enter at their death, try to know That. That is 
Brahman.” 

You will attain Self-realisation through meditation 
on Brahman or the truths declared by Vedantic 
texts and not through mere reasoning. Pure reason 
(Suddha Buddhi) is a help in Self-realisation. It 
investigates and reveals the truths of the Scriptures. 
It has a place also in the means of Self-realisation. 
But perverted intellec (Vipareetha Buddhi) is a 
great hindrance. It keeps one far away from the 
Truth. 

That which is the cause of the world is Brahman. 
This is Thatastha Lakshana. The origin, sustenance 
and dissolution of the world are characteristics of 
the world. They do not pertain to the eternal un¬ 
changing Brahman. Yet these indicate Brahman 
which is the cause for this universe. Srutis give 
another definition of Brahman. This is a description 
of its true, essential nature “Satyam Gyanam Anantam 
Brahman Truth, Knowledge, Infinity is. Brahman”. 
This is Swarupa Lakshana. 

The knowledge of the real nature-of a thing does 
not depend on'the notions of man but'only on the 
thing itself. The knowledge of Brahman also depends 
altogether on the thing i. e. Btahtrian itself. Action 
depends entirely ofiyour will but pterc^ption is not 
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an effect of volition. It depends on the object 
perceived. You cannot convert a tree into a man 
by an act of will. A tree will remain a tree always. 
Similarly Realisation of Brahman is Vasthu Thantra. 
It depends on the reality of the object. It is not 
Purusha Thantra. It does not depend on volition. 
It is not something to be accomplished by action. 
Brahman is not an object of the senses. It has no 
connection with other means of knowledge. The 
senses are finite and dependent. They have only 
external things for their objects, not Brahman. They 
are characterised by outgoing tendencies on account 
of the force of Rajas. They are in their nature so 
constituted that they run towards external objects. 
They cannot cognise Brahman. 

Knowledge of Brahman cannot come through mere 
reasoning. You can attain this knowledge through 
intuition or revelation. Intuition is the final result 
of the enquiry into Brahman. The object of enquiry 
is an existing substance. You will have to know this 
only through intuition or direct cognition (Aparoksha- 
anubhuti or Anubhava-experience). Sravana 
(hearing of the Srutis) Manana (reflection on what 
you have heard) Nidhidhyasana (profound meditation) 
on Brahman leads to intuition. The Brahmakara Vritti 
is generated from the Sattwic Antahkarana which is 
equipped with the four means of salvation, and the 
instructions of the Guru, which has understood the 
real significance of Tat Twam Asi’ Mahavakhya. 
This Brahmakara Vritti destroys the Moola Avidya 
or primitive ignorance the root cause of all bondage. 
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births and deaths. When the ignorance or veil is 
removed, Brahman which is self-effulgence reveals 
itself or shines by Itself in Its prestine glory and 
ineffable splendour. In ordinary perception of 
objects, the mind assumes the foam of the object. 
The Vritti or ray of the mind removes the veil 
(Avarana bhanga) that envelops the object and Vritti 
Sahita Chaitanya or intelligence reflected in the 
modification of the mind reveals the object. Then 
only you cognise the object. There is Vritti Vyapti 
and there is Phalavyapti also in the perception of an 
object. You want a Vritti and intelligence (Chaitanya> 
associated with the Vritti. But in the case of cognition 
of Brahman there is no Phalavyapti. There is only 
Vritti Vyapti as Brahman is self-luminous. If there 
is a cup in a pot, you want a lamp and the eyes to 
see the cup in the dark, when the pot is broken ; 
but if there is a lamp within the pot, you want the 
eyes only to see the lamp when the pot is broken. 
You do not want a lamp. 

Saastrayonithwaadhikaranam : Topic (Adhikarana) 3 

Brahman is realisable only through the scriptures . 

i-1-3 qreuftfanifi II 

Saastrayonithvaath 3 

The scripture being the source of right knowledge. 

Saasthra : the scripture. Yonithvaath : being the source of 
or the means of right knowledge. 

The Omniscience of Brahman follows from His being 
the source of Scripture. The aphorism clearly points 
out that the Srutis alone are proof about Brahman. 
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As Brahman is the cause of the world wo have to 
infer that Brahman or the Absolute is Omniscient. As 
the scripture alone is the means of right knowledge 
with reference to Brahman the proposition laid in 
Sutra 2 becomes confirmed. Brahman is not merely 
;the Creator, Sustainer and Destroyer of the world. 
He is the source or womb of scriptures and is revealed 
by scriptures. As Brahman is beyond the reach of 
the senses and the intellect. He can be apprehended 
only on the authority of the Srutis which are 
infallible and contain the spiritual experiences of 
realised seers or sages. The Srutis declare that 
Brahman Himself breathed forth the Vedas. Therefore 
He who has brought forth the Srutis or the Vedas 
which contain such wonderful divine knowledge must 
be all-knowledge and all-powerful. 

The Scriptures illumine all things like a search light. 
Scripture is the source or the means of right knowledge 
through which you have a comprehensive understand¬ 
ing of the nature of Brahman. Srutis furnish 
information about what is not known from other 
scources. It cannot be known by other means of 
knowledge independently of the Srutis. Brahman is 
formless, colourless, attributeless. Hence it cannot be 
grasped by the senses by direct perception. You can 
infer the existence of fire by its accompanying smoke 
but Brahman cannot be established by inference or 
analogy, because it is attributeless and there cannot 
be a second thing which is similar to Brahman. 
Brahman is Infinite and secondless. He who is 
ignorant of the Srutis cannot know that Supreme 



24 


BRAHMA SUTRAS’ 


Being. These means of knowledge also- have got a* 
place but they are not independent. They supplement: 
after Brahman is established by the Srutis; 

Samanvayaadhikaranam : Topic (Adhikarana) 4 

Brahman the main purport of oil Vedantic texts 

I. 1.4 gErJ 

Tatthu Samanvayaath 4 

But that (Brahman is to be known only from the 
Scriptures and not independently by any other means 
is established), because it is the main purpose (of all 
Vedantic texts). 

Tath : that. Thu : but, Samanvayaath : on account of agreement 

or harmony, because It is Oie main purpose. 

• 

The argument in support of Sutra 2 is continued. 
Brahman or the Absolute can be known only from the 
scriptures because all the scriptural passages can be 
harmonised only by such a doctrine. The Vedantic 
texts refer to Brahman only, because they have 
Brahman for their main topic. The proposition that 
Brahman is the only cause of the world is established ; 
because this is the authoritative saying of the 
scriptures. All the Vedantic texts agree in this 
respect. 

The word ‘thif (but) is employed to rebut the 
above Purvapaksha or the prima facie view as urged 
above. It is proper to say that Brahman is the uniform 
topic taught in all the Vedantic texts. Why ? 
Samanvayath. Anvaya means construing a passage: 
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according to the six characteristics or Shad Lingas viz., 
(1) Upakrama-Upasamhara Ekavakyata, agreement in 
beginning and conclusion ; (2) Abhyasa-repetition 

(3) Apurvata-Uniqueness of subject matter ; 

(4) Phala-fruit, (5) Arthavada-praise and (6) Yukti- 
reasoning. These six marks help to arrive at the real 
purport of any work. In chapter six of the Chhandogya 
Upanishad Brahman is the main purport of all passages. 
In the beginning you will find “This world, my child, 
was but the Real (Sat) in the beginning”. It concludes 
“In it all that exists has its Self. It is true. It is the 
Self”. There is agreement in the opening and 
concluding passages. This is Upakrama-Upasamhara. 
Uddalaka the preceptor repeats ‘Tat Twam Asi’ 
nine times to his disciple Swetaketu. This is repetition 
(Abhyasa). Brahman is doubtless unique, as He is 
Infinite and secondless. When you attain knowledge 
of Brahman everything else is known. This is Phala 
or fruit. 

There is reasoning in the scriptures. Just as pots 
are nothing but clay, ornaments are nothing but gold, 
so also this world of names and forms is nothing but 
Brahman. If you know the nature of clay, you will 
know all that is made out of clay. Even so it 
you know Brahman, everything else will be known 
to you. Brahman is the source of the creation, 
preservation and dissolution of the universe. This is 
Artha-vada or Sthuthi vada by way of praise. All 
these six marks or Shad Lingas denote that the chief 
topic or main purport of the Vedantic texts is 
Brahman. 
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All the Vedanta-texts have for their purport 
Brahman, for example, “Being only this was in the 
Jbeginning, one without a second (Ch. Up. VI-2-1 ) 
In the beginning all this was Atman or self only (Ait. 
Ara. II-4-I-1). This is Brahman without cause and 
without effect, without anything inside or outside ; 
this self is Brahman perceiving everything 
(Bri. Up. II-5-19) “That Immortal Brahman is before 
(Mu. Up. II-2-11) and similar passages. It is not right 
to think that these passages have a different sense. 
The passages cannot refer to agents, divinities 
• connected with acts of religious duty. You will find 
in Bri. Up. 11-4-13“ Then by what should he 
see and Whom ? This clearly shows that there is 
neither an agent, nor an object of action, nor an 
instrument. 

Brahman cannot become an object of perception 
and other means of knowledge, because It is extremely 
subtle, abstract, infinite and all-pervading. How can 
a finite insentient instrument know the Infinite ? The 
senses and the mind derive their power and light from 
Brahman the source. Brahman is Self-luminous, Self 
Existent, Self-knowledge, Self-delight, and self- 
contained. Brahman cannot be realised without the 
aid of the Vedantic passage “Tat Twam Asi-Thou art 
That” (Ch. Up. VI-8-7). 

When one realises Brahman, he is totally freed from 
all sorts of miseries and pains. He attains the goal of 
life or sum mum bonum. The conception of d uality 
.as agent, action and the like is destroyed. Self- 
xealisation is not a fruit of action. It is not a result 
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of your willing or doing. It is the result of realising 
one’s identity with Brahman. Scripture aims only at 
removing the veil of ignorance or Avidya. Then the 
self-effulgent Brahman shines by Itself in Its pristine 
glory. The state of Moksha or the final emancipation 
is eternal. It is not transient like the fruits attained 
through action. Action depends upon the will and 
is independent of the object. Knowledge depends on 
the nature of the object and is independent of the will 
of the knower. 

A proper understanding of the Vedantic texts leads 
to the final emancipation of man. It is not necessarv 
for him to exert or do any superhuman feat or action. 
It is only mere understanding that it is a rope and not 
a snake that helps to destroy one’s fear. Scripture 
does not speak only of ethical and ceremonial duties. 
It reveals the soul and helps one to attain Self- 
realisation. The sage who has learnt by the help of 
Vedantic texts to remove the erroneous identification 
with the body will not experience pain. It is only the 
ignorant worldly minded man who experiences pain on 
account of his identification with the body. 

The attainment of heaven, procuring a son, getting 
rain etc. are taught in the Vedas as incitement to the 
acquirement of knowledge of Brahman by baby souls 
and to produce faith in man. When he finds that 
the Vedic Mantras have the power to produce rain he 
gets faith in them and has an inclination to study them. 
He gradually gets disgust for the mundane objects and 
develops discrimination between the real and the 
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transitory and burning yearning for liberation. He deve¬ 
lops love for Brahman. Therefore all the Vedas teach 
Brahman. Sacrifices give mundane fruits only when they 
are done with selfish motives, only when Kama or strong 
desire is at the back of the Mantras. When they are 
performed with Nishkamya Bhav, without selfish 
motives they purify the heart and help to attain 
knowledge of the Self. Hence Karma Kanda itself, 
by teaching the wcrship of various deities, becomes 
part of Brahma Jnana. It is really the worship ot 
Brahman, when the element of desire or selfishness is- 
removed. Such a worship purifies the heart and 
produces a taste for enquiry of Brahman. It does not 
produce any other earthly desire. 

The object of enquiry in the Karma Kanda is 
something to be accomplished viz., duty. The object 
of enquiry in Vedanta texts is the already existent, 
absolutely accomplished Brahman. The fruit of the 
knowledge of Brahman must be different from the fruit 
of knowledge of duty which depends on the performance 
of action. 

You will find in the Upanishads “Verily the Self 
(Atman) is to be seen 11 Bri. Up. II-4-5. “The Atman 
which is free from sin that it is which we must search 
out, that it is which we must try to understand”’ Ch. 
Up VIII-7-1. “Let a man worship him as Atma or 
the Self—Bri. Up 1-47 ; Let a man worship the Atman 
only as his true state - Bri. Up. 1-4-15 ; He who knows 
Brahman becomes Brahman - Mu. Up. III-2-9”. These 
texts rouse in you a desire to know what that Brahman 
is. The Vedantic texts give a beautiful description of 
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the nature of Brahman. They teach that Brahman is 
eternal, all-knowing, absolutely self-sufficient, ever 
pure, free, pure knowledge, absolute bliss, self-luminous, 
and indivisible. One attains final emancipation as the 
fruit of meditation on Brahman. 

The Vedantic texts declare, “The wise who knows 
the Atman as bodiless within the bodies, as unchanging 
among changing things, as great and omnipresent does 
never grieve” (Kat. Up. 11-22). “He is without 
breath, without mind, pure” (Mu. Up. II-1-2). That 
person is not attached to anything (Bri. Up. IV-3-15). 
All these texts establish the fact that the final 
emancipation differs from all the fruits of action and 
is an eternally and essentially bodiless state. Moksha 
is Kutastha Nitya i. e. eternal, without undergoing 
any change. Brahman is omnipresent like ether 
>(Akasavath Sarvagata) free from all modifications 
(Nirvikara), absolutely Self-sufficient, self-contained 
(Nirapeksha) indivisible (Akhanda). He is not 
composed of parts (Nishkala). He is self-luminous 
(Swayam Prakasha, Swayam Jyoti). 

You will find in Katha Upanishad “Different from 
merit and demerit, different from effect and cause, 
different from past and future is that Brahman” 
(Kat. Up. 1-2-14.) Moksha is the same as Brahman. 
Moksha or Brahman cannot be the effect of actions. 

It cannot be supplementary to actions. If it is so it 
would be non-eternal. 

To know Brahman is to become Brahman. Mundaka 
Upanishad says, “He who knows Brahman becomes 
Brahman”. As Brahman is an already exist ing entity 
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knowing Brahman does not involve an act like a 
ritualistic act. When Avidya or nescience is^ 
destroyed through knowledge of the Self, Brahman 
manifests Itself, just as the rope manifests itself when 
the illusion of snake is removed. As Brahman is your 
Inner Self you cannot attain It by any action. It is 
realised as one s own Atman when the ignorance is 
annihilated. Texts like 4 ‘The Atman is to be 
realised 1 ’ etc is not an injunction. It is intended to- 
withdraw the mind of the aspirant from external 
objects and turn it inwards. 

Brahman is not an object of the action of knowing. 
"It is different from the Known and again it is beyond 
the Unknown" (Ken. Up. 1-3) "How should he know 
him by whom He knows all this’ (Bri. Up. II-4-13). 
Brahman is expressly declared not to be the object* 
of an act of devout worship (Upasana) "Know that 
alone to be Brahman, not that which people adore 
here" (Ken. Up. 1-5). 

The scripture never describes Brahman as this or 
that. Its purpose is to show that Brahman as the 
eternal subject, Pratyagatman, the inner Self is never 
an object. It cannot be maintained that Moksha or 
Brahman is something to be ceremonially purified. 
There is no room for a purificatory ceremony in the 
eternally pure Brahman. 

Brahman is the Self or Atman of all, It can neither 
be striven nor avoided. All objects perish because 
they are mere modifications of the five elements. But 
the Soul or Brahman is immortal and unchanging. 
It is in its essence eternally pure and free. 
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He who identifies himself with his body experiences- 
pain. A sage who has removed Dehadhyasa or 
identification of the body by identifying himself with 
the pure, all-pervading Brahman will not experience 
pain. A rich man who is puffed up by the conceit of 
his wealth is affected with grief when he loses his 
wealth. But he is not affected by the loss of wealth 
after he has once retired from the world and has 
become an ascetic. A sage who has attained knowledge 
of Brahman cannot be a merely worldly doer as before. 
He does not belong to this world as he did before. A 
worldly man also cannot become a sage of Self- 
realisation with the Bhav of non-doer (Akarta) non¬ 
agent (Abhokta). The Srutis declare “When he is 
free from the body, then neither pleasure nor pain 
touches him” (Chh. Up. VIII-124). The objector 
may say “The state of being free from the body follows 
only when a man dies.” This is entirely wrong because 
the cause of man being joined to the body is erroneous 
knowledge. The sage who has attained. knowledge 
of Brahman, and who identifies himself with Brahman : 
is free from his body even while still alive. The 
Sruti also declares “Just as the slough of a snake lies 
on an ant-hill, dead and cast away, so also lies this body. 
That bodiless immortal Soul is Brahman only, is only 
light.” (Bri. Up IV-4-7). With eyes, He is without eyes 
as it were ; with .ears, without ears as it were ; with 
speech, without speech as it were ; with a mind, without 
mind as it were ; with Prana, without Prana as it were ; 
with Prana without Prana as it were.” The Sage is 
no longer connected with action of any kind. 
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The Sankhyas say that the Vedantic texts about 
creation do not refer to Brahman but to the Pradhana 
which is made up of the three Gunas Sattwa, Rajas 
and Tamas as the First Cause. They maintain that all 
the Vedanta texts which treat of the creation of the 
world clearly point out that the cause of the world 
has to be concluded from the effect by inference and 
the cause which is to be inferred is the connection 
of the Pradhana or Prakriti with the Souls or Purushas. 
The followers of Kanada (the School of Vaiseshika 
philosophy) infer from the very same passages that 
the Lord is the efficient cause of the universe and the 
atoms are its material cause. 

The Sankhyas say “Omnipotence can be attributed 
to the Pradhana as it has all its effects for its objects. 
Omniscience also can be ascribed to it. Knowledge is 
really an attribute of Sattwa Guna. Sattwa is one of 
the components of Pradhana. Therefore Pradhana 
can be said to be omniscient. You cannot ascribe 
Omniscience or limited knowledge to the Soul or 
Purusha which is isolated and pure intelligence itself. 
Therefore the Vedanta texts ascribe Omniscience to 
the Pradhana although it is in itself non-intelligent.” 

“Brahman is without any instruments of action. 
As Pradhana has three components it seems reasonable 
that it alone is capable of undergoing modifications 
like clay into various objects and may act^as a material 
cause, while the uncompounded, homogeneous and 
unchangeable Brahman is unable to do. so. Therefore 
the Vedantic texts which treat of creation clearly 
refer to Pradhana only and therefore it is the First 
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Clause referred to by the scriptures.” To these 
conclusions Sri Vyasa gives an answer in the following 
Sutra. 

Yeekshathyadyadhikaranam : Topic (Adhikarana) 5. 

(Sutras 5-11) 

Brahman (the intelligent principle) is the First Cause* 
I. 1.5 

Yeekshathernaasabdam 5 

On account of seeing (i. e. thinking being attributed 
in the Upanishads to the First Cause, the Pradhana) 
is not (the first cause indicated by the Upanishads; 
for) it (Pradhana) is not based on the scriptures. 

Yeekshathe: On account of seeing (thinking) Na : is not 

Asdbdam : not based on the scriptures. 

Sutras 5 to 11 refute the arguments of the Sankhyas 
and establish Brahman alone as the First cause. 

It is not possible to find room in the Vedanta texts 
for the non-intelligent Pradhana, because it is not 
based on scripture. Why ? Because seeing or thinking 
is ascribed to the cause in the scripture. In the 
scripture it is said that the First Cause willed or 
thought before creation. You will find in the 
Chhandogya Upanishad VI-2 “Being only, my dear* 
this was in the beginning, one only without a second. 
It thought ‘May I be many, may I grow forth.’ It 
projected fire.” Aitareya Upanishad says,” The Atman 
'willed : ‘Let me project worlds. So it projected these 
'worlds” I-1-1.2) In Prasna Upanishad VI-3 it is said 

3 
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of the person of sixteen parts. “He thought. He 
sent forth Prana."...There cannot be any thinking or 
willing in the insentient Pradhana. It is possible only 
if the First Cause is an intelligent being like Brahman. 

If it is said that such a quality can be attributed to 
Prakriti in a secondary sense just as red-hot iron can. 
be called fire because it can burn, we reply, why 
should we ascribe creative power and Omniscience 
to such Prakriti which we invest with will and 
Omniscience in a secondary sense when we can ascribe 
creative power and Omniscience to Brahman Himself 
to whom will and Omniscience can be assented in a 
primary sense. 

Brahman’s knowledge is permanent. He is not in. 
need of any instruments of knowledge. He is not in 
need of a body. His knowledge is without any 
obstructions. Swetaswatara Upanishad says “He 
grasps without hands, moves without feet sees without 
eyes, hears without ears. He knows what can be 
known, but no one knows Him. They call Him the 
first, the Great Person. (VI-8, III-19). 

You cannot attribute sentiency (Chetanatwa) to 
Pradhana even in a figurative sense, because it is said 
that the Creator became ^he soul and entered the body. 
How can the insentient matter (Achetana) become 
the sentient soul (Chetana). Vedantic texts* 
emphatically declare that by knowing Brahman 
everything else can be known. How can we know 
the souls by knowing matter ? 

'Pradhana or matter cannot be the Sat which is 
described as the cause of the world, because that would 
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be opposed to the scripture which uses the word 
"Yeekshathe” You will find in Swetaswatara Upanishad 
“He, the God of all souls, is the Creator of the world”. 
Therefore it is quite clear that Brahman and not 
Pradhana is the cause of this world. 

In all Vedantic texts there is a uniform declaration 
that Chetana (consciousness) is the cause of the world. 
Pradhana potentially contains all forms in a seed state. 
The whole world exists in it in a subtle seed state in 
Pralaya and yet it cannot be regarded as the Creator 
because it is non-sensient. Vedanta texts emphatically 
declare that an Intelligent Being willed and created 
this Universe. You will find in Chhandogya Upanishad* 
“The Sat existed in the beginning. It was one 
without a second. It willed to become many. It 
created fire.” 

The argumentation of the Sankhyas that the 
Pradhana is all-knowing because of its Sattwa is 
inadmissible, because Sattwa is not preponderant ia 
the Pradhana as the three Gunas are in a state of 
equipoise. If the Pradhana is all-knowing even in the 
condition of equilibrium (Gunasamyavastha) on account 
of the power of knowledge residing in Sattwa, it 
must be little-knowing also on account of the power 
of retarding knowledge which resides in Rajas and 
Tamas. Therefore while Sattwa will make it all¬ 
knowing, Rajas and Tamas will make it little-knowing. 
This is actually a contradiction. Further a modification 
of Sattwa which is not connected with a witnessing, 
principle or silent Sakshi is not called knowledge. 
The non-intelligent Pradhana is devoid of such a 
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principle. Hence all-knowingness cannot be ascribed 
to Pradhana. 

The case of the Yogins does not apply to the point 
under consideration here. They attain Omniscience 
on account of excess of Sattwa in them. There is an 
intelligent principle (Sakshi) in him independent of 
Sattwa. When a Yogi attains knowledge o t the past 
and the future on account of the grace of the Lord, you 
cannot deny the eternity and Infinity of Brahman’s 
knowledge. 

Brahman is pure Intelligence itself. Unchangeable. 
.All-knowingness and creation are not possible to 
Brahman. To this objection it can be replied that 
Brahman can be All-knowing and creative through 
His illusory power, Maya. 

Just as in the case of ether we talk of ether inside a 
jar and ether in the sky but it is all really one ether, 
so also the differentiation of Jiva and Ishwara is only 
an apparent differentiation on account of limiting 
adjuncts or Upadhis viz., body and mind. 

The Sankhyas raise another objection. They say 
that fire and water also are figuratively spoken of as 
intelligent'beings. “The fire thought ‘May I be many. 
May I grow’ and it projected water. Water thought 
May I be many. May I grow, It projected earth’* 
Chh. Up. 6-2-3-4. Here water and fire are insentient 
objects, and yet thinking is attributed to them. Even 
so the thinking by the Sat in the text originally quoted 
can also be taken figuratively in the case of Pradhana 
also. Hence though Pradhana is insentient can yet 
he the First Cause. 
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The following Sutra refutes this argument. 

i-1.6 

Gaunascheth na Aathmasabdaath . 6 

If it be said that (the word ‘seeing’ or thinking) 
is used in a secondary sense, (we say) not so, because 
of the word Atma being applied to the cause of the 
world. 

Gaunah > indirect, secondary, figurative. Cheth : if. Na : 
not i Aathmasabdaath : because of the word Atma i. e soul. 

You say that the term ‘Sat’ denotes the non-intelli- 
gent Pradhana or Prakriti and that ‘thinking’ is 
attributed to it in a secondary or figurative sense only as 
it is to fire and water. You may argue that inert things 
are sometimes described as living beings. Therefore 
Pradhana can well be accepted as the efficient cause 
of the world. This cannot stand. This is certainly 
untenable. Why so ? Because of the terms ‘Atma 
(soul) being applied subsequently in the Sruti to 
that which is the cause of the world vide the Sruti 
“All this universe is in essence That ; That is the 
Truth. That is Atma (Soul). That thou art O 
Swetakethu.’’ Chh. Up. VI-8-7. (Instruction by 
Uddalaka to his son, Swetaketu.) 

The passage Chh. Up. VI-2, begins “Being (Sat> 
only, my dear, this was in the beginning..” After 
creating fire, water, earth, It thought ‘let me now 
enter into these three as this living self (Jiva) and 
evolve names and forms* Chh. Up. 6-3-2. The Sat, 
the First Cause refers to the intelligent principle* 
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the Jiva as its Self. By the term Jiva we must 
understand the intelligent principle which rules 
•over the body and supports the Prana. How could 
such a principle be the self of the non-intelligent 
Pradhana ? By Self or Atma we understand a being’s 
own nature. Therefore it is quite obvious that the 
intelligent Jiva cannot form the nature of the non- 
intelligent Pradhana. The thinking on the part 
of the fire and water is to be understood as 
dependent on their being ruled over by the Sat. 
Hence it is unnecessary to assume a figurative sense 
of the word ‘thinking’. 

Now the Sankhya comes forward with a new 
objection. He says that the word ‘Atma’ (Self) 
may be applied to the Pradhana, although it is non- 
intelligent, on account of its being figuratively used in 
the sense of ‘that which serves all purposes of another” 
as for example, a king uses the word ‘Self’ to some servant 
who carries out all his wishes ‘Govinda is my (other) self. 
Similarly it applies to Pradhana also because the Pra¬ 
dhana works for the enjoyment and the final salvation 
of the Soul and serves the Soul just in the same manner 
as the minister serves his king. Or else the word Atma 
'(self) may refer to non-intelligent things, as well 
as to intelligent beings, as for instance, in expressions 
like Bhutatma (the Self of the elements), Indriyatma 
(the Self of the senses) just as the one word ‘light 
(Jyothi) denotes a certain sacrifice (the Jyotishtoma) 
as well as a flame. Therefore the word Self’ (Atma) 
•can be used with reference to the Pradhana also. 
How then does it follow from the word ‘self that 
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the ‘thinking’ attributed to the cause of the universe 
is not to be taken in a figurative sense ? 

The next Sutra refutes the argument. 

i. i.7 

Thannishtasya Mokshopadesaath. 7 

(The Pradhana cannot be designated by the term 
Self) because Salvation is declared to one who is 
devoted to that Sat. 

Thath : to that. Nishtasya : of the devoted. Mokshopa 
desaath : from the statement of salvation. 

Further reason is given in this Sutra to prove that 
Pradhana is not the cause of this world. 

The non-intelligent Pradhana cannot be denoted 
by the term ‘Self’ because Chhandogya Upanishad 
declares : O Swetaketu ! That (the subtle Sat) is 
the Self. Thou art That’. An intelligent man like 
Swetaketu cannot be identified with the non-intelligent 
Pradhana. If the non-intelligent Pradhana were denoted 
by the term ‘Sat’, the meaning of the Mahavakhya 
“Tattwam Asi” would be Thou art non-intelligent 1 
Thh teaching will come to this. You are an Achetana 
or non-intelligence and emancipation is attaining such 
a state of insentiency. Then the Srutis would be 
a source of evil. The scriptures would make contra¬ 
dictory statements to the disadvantage of man and 
would thus not become a means of right knowledge. 
It is not right to destroy the authority of the faultless 
Srutis. If you assume that the infallible Sruti is 
mot the means of rightknowledge this will be certainly 
quite unreasonable. 
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The final emancipation is declared in the Stutis 
to him who is devoted to the Sat, who has his 
being in Sat. It cannot be attained by meditation 
on the non-intelligent Pradhana (vide Sruti ‘He 
waits only till he is released and therefrom unites 
with Brahman (Chh. Up. VI-14-2.) 

If the scripture which is regarded as a means of 
right knowledge should point out a man who is 
desirous of emancipation but who is ignorant of the 
way to it, an insentient self as the true Self he 
would, like the blind man who had caught hold of 
the ox’s tail to reach his village, never be able to* 
attain the final release or the true Self. 

Therefore the word ‘Self’ is applied to the subtle 
Sat not in a merely figurative sense. It refers to* 
what is intelligent only in its primary meaning. The 
4 Sat’ the first cause does not refer to the Pradhana 
but to an intelligent principle. It is declared in 
the Sruti that he, who is absolutely devoted to the 
Creator or cause of the world attains the final 
emancipation. It is not reasonable to say that one 
attains his release by devotion to blind matter, 
Pradhana. Hence Pradhana cannot be the Creator 
of the world. 

I. 1. 8 

Heyathvaavachanaachcha. 8- 

And (the Pradhana cannot be denoted by the 
word 'self), because it is not stated (by the scriptures)* 
that It (Sat) has to be discarded. 
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Heyathvaa: fitness to be discarded. Avachanaath : not beings 
stated (by the scriptures). Cha : and. 

Another reason is given in this Sutra to prove that 
Pradhana is not the Creator of the universe. 

If you want to point out to a man the small star 
Arundhathi, you direct his attention at first to a 
big neighbouring star and say ‘That is Arundhathi’ 
although it is really not so. Then you point out 
to him the real Arundhathi. Even so if the preceptor 
intended to make his disciple understand the Self 
step by step from grosser to subtler truths through 
the non-self he would definitely state in the end 
that the Self is not of the nature of the Pradhana 
and that the Pradhana must be discarded. But no 
such statement is made. The whole chapter of the 
Chhandogya Upanishad deals with the Self as nothing 
but that Sat. 

An aspirant has been taught to fix his mind on the 
cause and meditate on it. Certainly he cannot attain 
the final emancipation by meditating on the inert 
Pradhana. If Sruti here meant the Pradhana to be 
the cause of the world, it would have surely asked 
the aspirant to abandon such a cause and find out 
something higher for his final emancipation. Hence 
Pradhana cannot be the end and aim of spiritual quest. 

The word ‘and 1 signifies, that the contradiction of a 
previous statement is an additional reason for the 
rejection. 

Further this chapter begins with the question ‘What 
is that which being known everything is known ? 
Have you ever asked my child! for that instruction 
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by which you hear what cannot be heard, by which 
you perceive what cannot be perceived, by which 
you know what cannot be known. Now if the term 
4 Sat’ denoted the Pradhana, if the Pradhana were 
the first cause, then by knowing Pradhana everything 
must be known, which is not a fact. The enjoyer 
■(soul) which is different from Pradhana, which is 
.not an effect of the Pradhana cannot be known by 
knowing the Pradhana. If ‘that 1 or Sat means 
Pradhana (matter) the Srutis should teach us to 
turn away from it. But it is nor the case. It gives 
a definite assurance that by knowing that everything 
can be known. How can we know the soul by 
knowing matter ? How can we know the enjoyer 
by knowing the enjoyed ? Hence the Pradhana 
is not denoted by the term ‘Sat’. It is not the first 
cause, knowing which everything is known, according 
Jto:the Sruti. 

For this the Sutrakara gives another reason. 

I. 1.9 

S waapyayaath. 9 

On account of (the individual) merging in its 
•own Self (the Self cannot be the Pradhana). 

Svaapyayaath : on account of merging in one’s own self. 

The argument to prove that Pradhana is not the 
<cause of the universe or the Self is continued. 

The waking state is that where the mind, the 
senses and the body act in concert to know the 
objects. The individual soul identifies himself with 
the gross body. In the dreaming state the body 
cgttid the senses are at Erest -and the mind plays with 
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the impressions which the external objects have left. 
The mind weaves its web of Vasanas. In deep sleep 
the individual soul is free from the limitation of 
anind. He rests in his own Self though in a state 
of ignorance. 

With reference to the cause denoted by the word 
'Sat’ the Sruti says “When a man sleeps here, then 
my child, he becomes united with the Sat, he is 
.gone to his own self. Therefore they say of him ‘he 
sleeps’ (Swapiti) because he is gone to his own (Swam 
Apita) Chh. Up VI-8-1. From the fact that the 
.individual soul merges in the universal soul in deep 
sleep, it is understood that the Self, which is described 
in the Sruti as the ultimate Reality, the cause of 
the world is not Pradhana. 

In the Chhandogya text it is clearly said that the 
individual soul merges or resolves in the Sat. The 
intelligent Self can clearly not resolve itself into the 
non-intelligent Pradhana. Hence the Pradhana, 
^cannot be the First Cause denoted by the term‘Sat’ 
in the text. That into which all intelligent souls are 
merged in an intelligent cause of the universe is denoted 
by the term Sat and not the Pradhana. 

A further reason for the Pradhana not being the 
cause is given in the next Sutra. 

i. l.io. atftamrantf 

Gathisaamaanyaath. 10 

- On account of the uniformity of view (of the 
Vedanta texts, Brahman is to be taken as that cause). 

Gathi s view. Saamaanyaath : on account of the uniformity. 
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The argument to prove that Pradhana is not the* 
cause of the universe is continued. 

All the Vedanta texts uniformly refer to an in¬ 
telligent principle as the First Cause. Therefore Brahman 
is to be considered as the cause. All the Vedanta texts 
uniformly teach that the cause of the world is the 
intelligent Brahman. The Srutis declare thus, “As 
from a burning fire sparks proceed in all direction, 
thus from that Self the Pranas proceed each towards 

its place., from the Pranas the gods, from the gods 

the worlds” (Kau. Up. III-3). “From that Brahman 
sprang ether” (Tait. Up. II-l.) “All this springs 
from the Self’ (Chh. Up. 7-2-6) This Prana is bom 

from the Self (Pra. Up. III-3). All these passages 

declare the Self to be the cause. The term ‘Self 
denotes an intelligent being. Therefore the all¬ 
knowing Brahman is to be taken as the cause of the 
world because of the uniformity of view of the Vedanta— 
texts. 

A further reason for this conclusion is given in the 
following Sutra. 

1 .1.11 

Sruthathvaachch t. 11 

And because it is directly stated in the Sruti 
(therefore the all-knowing Brahman alone is the cause 
of the universe). 

Srutathvaath : Being declared by the Sruti. Cha: also* and. 

The argument that Pradhana is not the cause of 
the world is continued. 
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The All-knowing Lord is the cause of the universe. 
This is stated in a passage of the Svetaswatara 
Upanishad VI-9. “He is the cause, the Lord of the 
Lords of the organs. He has neither parent nor 
Lord. ‘He’ refers to the all-knowing Lord described 
in the Chapter. Therefore it is finally established 
that the All-knowing, All-powerful Brahman is 
the First Cause and not the insentient or non- 
intelligent Pradhana or anybody else. 

Thus the Vedanta texts contained in Sutras 
1-1-11 have clearly shown that the Omniscient, 
Omnipotent Lord is the cause of the origin, 
subsistence, and dissolution of the world. It is already 
shown on account of the uniformity of view (1-10) 
that all Vedanta texts hold an intelligent cause. 

From Sutra- 12 onwards till the end of the first 
chapter a new topic is taken up for discussion. The 
Upanishads speak of two types of Brahman viz. 
the Nirguna or Brahman without attributes and 
the Saguna or Brahman with attributes. 

The Upanishads decla re ‘For where there is 
■duality as it were, then one sees the other ; but 
when the Self only is all this, how should he see 
another ?’ Bri. Up. IV-5-15. “Where one sees 
nothing else, hears nothing else, understands nothing 
else, that is the greatest (Infinite, Bhuma). Where 
one sees something else, hears something else, 
understands something else, that is the little (finite). 
The greatest is immortal; the little is mortal ” Chh. 
Up. VII-24.1. ‘The wise one, who having produced 
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all forms and made all names, sits calling the things 
by their names” Tait. Ar. III-12-7. 

“Who is without parts, without actions, tranquil* 
without faults, without taint, the highest bridge 
of immortality, like a fire that has consumed its 
fuel” Svet. Up. VI-19. “Not so, not so, Bri. Up. II-3-6. 
It is neither coarse, nor fine, neither short nor long” 
Defective is one place, perfect the other” Bri. Up. 
III-1-8. 

All these texts declare Brahman to possess a 
double nature, according as it is the object either 
of Nescience or knowledge. Brahman with attributes 
(Saguna) is within the domain of Nescience. It is 
the object of Upasana which is of different kinds 
giving different results some to exaltations, some to 
gradual emancipation (Krama-Mukti) some to 
success in works. When it is the object of 
Nescience, categories of devotee, object of devotion, 
worship are applied to it. The kinds of Upasana 
are distinct owing to the distinction of the different 
qualities and limiting adjuncts. The fruits of devotion 
are distinct according as the worship refers to different 
qualities. The Srutis say “According as man worships- 
him, that he becomes”, “According to what his 
thought is in this world, so will he be when he has- 
left this life ”Chh. Up. III-14-1. Meditation on the 
Saguna Brahman cannot lead to immediate emancipation. 
(Sadyo Mukti). It can only help one to attain, 
gradual emancipation (Krama Mukti). 

Nirguna Brahman of Vedantins or Gyanis is free 
from all attributes and limiting adjuncts. It is 
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Nirupadhika i. e. free from Upadhi or Maya. It is- 
the object of knowledge. The Knowledge of the 
Nirguna Brahman alone leads to immediate 
emancipation. 

The Vedantic passages have a doubtful import. 
You will have to find out the true significance of 
the texts through reasoning. You will have to make, 
a proper enquiry into the meaning of the texts in 
order to arrive at a settled conclusion regarding the 
knowledge of the Self which leads to instantaneous 
emancipation. A doubt may arise whether the 
knowledge has the higher or the lower Brahman for 
its object as in the case of Sutra. I-i-2. 

You will find in many places in the Upanishads 
that Brahman is described apparently with qualifying 
adjuncts. The Srutis. say that the knowledge of 
that Brahman leads to instantaneous release CSadyo 
Mukti). Worship of Brahman as limited by those 
adjuncts cannot lead to immediate emancipation. 
But if these qualifying adjuncts are considered as 
not being ultimately arrived at by the passages but 
used merely as indicative of Brahman then these 
passages would refer to the Nirguna Brahman a$d 
the final emancipation would result from knowing- 
that Brahman. Therefore you will have to find 
out the true significance of the passages through 
careful enquiry and reasoning. 

In some places you will have to find out whether 
the text refers to Saguna Brahman or the individual 
soul. You will have to arrive at a proper conclusions 
as to the true significance of these passages which- 
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evidently have a doubtful import through careful 
enquiry and reasoning. There will be no difficulty 
in understanding for the intelligent aspirant who 
is endowed with a sharp, subtle and pure intellect. 
The help of the teacher is always necessary. 

Here ends the commentary of the eleven Sutras 
which form a sub-section by itself. 

Anandamayaadhikaranam : Topic (Adhikaraaa) 6. 

Anandamaya is Para Brahman 
(Sutras 12-19) 

1.1.12 srr^^fts^n^ 

Aanandamayobhyaasaath. 12 

Anandamaya means Para Brahman on account of 
the repetition (of the word ‘bliss’ as denoting the 
highest Self) 

Aanandamayah : full of bliss. Abhyaasaath : because of repetition* 

Now the author Badarayana takes up the topic of 
Samanvaya. He clearly shows that several words of 
the Srutis which are apparently ambiguous really apply 
to Brahman. He begins with the word ‘Anandamaya 
and takes up other words one after another till the 
end of the chapter. 

Taittiriya Upanishad says “Different from this 
Vijnanamaya is another inner Self which consists of 
bliss (Anandamaya). The former is filled by this. 
Joy (Priya) is its head. Satisfaction (Moda) is its 
.right wing or arm. Great satisfaction (Pramoda) is its 
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left wing or arm. Bliss (Ananda) is its trunk. Brahman 
is the tail, the support.” II-1-5. 

Now a doubt arises as to whether this Anandamaya 
is Jiva (human soul) or Para Brahman. The 
Poorvapakshin or opponent holds that the Self 
consisting of bliss (Anandamaya) is a secondary Self 
and not the principal Self which is something different 
from Brahman as it forms a li»k in a series of Selfs 
beginning with the Self consisting of food (Annamaya), 
which all are not the principal Self. Even though the 
"blissful Self Anandamaya Purusha is stated to be the 
innermost of all it cannot be the primary Self, because 
it is stated to have joy etc., for its limits and to be 
embodied.” “It also has the shape of man. Like the 
human shape of the former is the human shape of 
the latter.” If it were identical with the primary 
Self, joy, satisfaction etc., would not affect it ; but 
the text clearly says ‘Joy is its head’. The text also 
says ‘Of that former one this one is the embodied 
Self’ Tait. Up. II-6-4 of that former Self of bliss 
(Anandamaya) is the embodied Self. That which has 
a body will be certainly affected by joy and pain. The 
term Anandamaya signifies a modification. Therefore 
it cannot refer to Brahman which is changeless. 
Further five different parts such as head, right arm, 
left arm, trunk and tail are mentioned of this 
Anandamaya self. But Brahman is without parts. 
Therefore the Anandamaya Self is only Jiva or the 
individual Soul. 

Here is the answer of the Siddhantin. This Sutra 
-shows that Brahman is Bliss. /By the Anandamaya 
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Self we have to understand the highest Self 'oru 
account of repetition’. Abhyasa or repetition means 
uttering a word again without any qualifications. It is 
one of the Shad Lingas or six characteristics or marks 
by which the subject matter of a passage is 
ascertained. 

The word ‘Bliss is repeatedly applied to the highest 
Self. Taittiriya Upanishad says : k Ra*o vat sah. Rnxam 
hyevayamlabdhwaanandee bhavathz —He the Highest 
Self is Bliss in itself. The individual Soul becomes 
blissful after attaining that bliss’ II-7-1. ‘Who could 
breathe forth if that Bliss did not exist in the ether 
of the heart ? Because he alone causes bliss. He 
attains that Self consisting of Bliss’ II-8. “He who* 
knows the Bliss of Brahman fears nothing’’ II-9-1. 
And again “He (Bhrigu having recourse to* 
meditation), realised or understood that Bliss is 
Brahman— Anandam Brahmethi vyajaanaath. III-6. 

Varuna teaches his son Bhrigu what is Brahman. 
He first defines Brahman as the cause of the creation, 
etc., of the universe and then teaches him that all 
material objects are Brahman such as food is Brahman, 
Prana is Brahman, Mind is Brahman etc. He says 
this in order to teach that they are the materials of 
which the world is made. Filially he concludes his 
teaching with ‘Ananda’ declaring that ‘Ananda' is 
Brahman, Here he stops and concludes that the 
doctrine taught by me is based on Brahman, the 
Supreme. Taitt. Up. III-6-1. 

“Knowledge and Bliss is Brahman’’ Bri Up* III-9-28. 

As the word ‘Bliss’ is^repeatedly used with reference* 
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to Brahman* we conclude that the Self consisting of 
bliss is Brahman also. 

It is objected that the blissful Self denotes the 
individual soul as it forms a link in a series of 
secondary seifs beginning with the Annamaya Self; 
This cannot stand because the Anandamaya Self is. 
the innermost of all. The Sruti teaches step by step* 
from the grosser to the subtler and more and more 
interior and finer for the sake of easy comprehen¬ 
sion by men of small intellect. The first refers to* 
the physical body as the Self* because worldly minded 
people take this body as the Self. It then proceeds 
from the body to another self* the Pranamaya 
Self* then again to another one. It represents the 
Non-self as the # self for the purpose of easy 
understanding. It finally teaches that the innermost 
self which consists of bliss is the real self, just as a man 
points out at first to another man several stars which 
are not Arundhati as being Arundhati and finally points 
out in the end the real Arundhati. Therefore here 
also the Anandamaya self is the real Self as it is the 
innermost or the last. ' 

‘Tail 1 does not mean the limb. It means that 
Brahman is the support of the individual soul as He 
is the substratum of the Jiva. 

The possession of a body having parts and joy and 
so on as head etc.* are also attributed to It, on account 
of the preceding limiting condition viz., the Self; 
consisting of understanding, the so-called Vijnanamaya 
Kosha. They do not really belong to the real Self. 
The possession of a body is ascribed to the Self of 
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bliss, only because it is represented as a link in the 
chain of bodies which begins with the Self consisting 
of food. It is not attributed to it in the same sense in 
which it is predicated of the individual soul or the 
secondary Self (the Samsarin). Therefore the Self 
consisting of Bliss is the highest Brahman. 

1.1.13 srrp-Hii 

Vikaara uabdaannethi chetna praachuryaath 13 

If (it be objected that the term Anandamaya 
consisting of bliss can) not (denote the supreme Self) 
because of its being a word denoting a modification or 
transformation or product (we say that the objection 
is) not (valid) on account of abundance, (which is 
denoted by the suffix ‘maya’) 

Vihaara Sabdaatk : from the word ‘Anandamaya* with the suffix 
■*mayaath’ denoting modification. Na : is not Ithi: this, thus 
•Cheth : if. Na : not so. Praachuryaath : because of abundance. 

An objection against Sutra 12, is refuted in this 
Sutra. 

If the objector says/that ‘maya means modification 
it canpot be. We cannot predicate such a modification 
with regard to Brahman who is changeless. We reply 
that ‘maya’ means fulness or abundance and Ananda- 
xnaya means not a derivative from Ananda or bliss 
ibut fulness or abundance of bliss. 

The word ‘Anandamaya* has been certainly applied 
to denote the Supreme Soul or the Highest Self and 
not the individual soul. In the Tait. Up. II-8 the 
bliss of Brahman is finally declared to be absolutely 
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Supicme. “Maya” therefore denotes abundance or 
“fulness”. 

Anandamaya does not 1 mean absence of pain or 
sorrow. It is a positive attribute of Brahman and not 
a mere negation of pain. Anandamaya means ‘He 
whose essential nature or Swarupa is Ananda or bliss/ 
When we say : the sun has abundance of light it 
really means, the sun, whose essential nature is light 
is called Jyotirmaya. Therefore Anandamaya is not 
Jiva but Brahman. ‘Anandamaya’ is equal to ‘An^nda- 
swarupa’ — He whose essential nature is bliss. “Maya** 
has not the force of Vikara or modification her£. 

The word ‘Ananda’ or bliss is used repeatedly in 
the Srutis only with reference to Brahman. “Maya”' 
does not mean that Brahman is a modification or effect 
of bliss. ‘Maya’ means pervasion. 

The phrase ‘The sacrifice is ‘Annamaya’ means ‘the 
sacrifice is abounding in food’ not ‘is some modification 
or product of food ! Therefore here also Brahman* as 
abounding in bliss, is called Anandamaya. 

i i.i4 ii 

Thaddethuvyapadeaaachcha 14 

And because he is declared to be the cause of it 
(i. e. of bliss ; therefore ‘maya’ denotes abundance or 
fulness) 

Thad+htthu : the cause of that, namely the cause of Ananda. 
Vyapadtsaath : because of the statement of declaration, Cha : and. 

Another argument in support of Sutra 12 is given. 

The Srutis declare that it is Brahman who is the 
cause of bliss of all” “Yesha hye vaanandayathi’— For 
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■he alone causes bliss” Taitt. Up. II-7. He who causes 
Bliss must himself abound in bliss, just as a man who 
■enriches others must himself be in possession of 
abundant wealth. The giver of bliss to all is Bliss 
itself. As 'Maya' may be understood to denote 
abundance, the Self-consisting of bliss Anandamaya is 
the Supreme Self or Brahman. 

The Sruti declares that Brahman is the source of 
Bliss to the individual Soul. The donor and the donee 
cannot be one and the same. Therefore it is under¬ 
stood that 'Anandamaya as stated in Sutra 12 is 
Brahman. 

I. 1.15 tfaR* II 


Maanthravamikameva cha geeyathe 15 

Moreover that very Brahman which has been 
Te-referred to in the Mantra portion is sung (i.e. 
proclaimed in the Brahmana passage as the 
Anandamaya) 

Maantra-varniham : He who it described in the Mantra portion 
Eva : the very same, Cha : and also, moreover. Gttyathe : is sun;. 

The argument in support of Sutra 12 is continued. 
The previous proofs were founded on Lingas. The 
.argument which is now given is based on Prakarana. 

The Self consisting of bliss is the highest Brahman 
for the following reason also. The second chapter of 
the Taittiriya Upanishad begins “He who knows 
Brahman attains the Highest-Brahmavidaapnothiparam. 
Brahman is Truth, Knowledge and Infinity (Satyam, 
Jnanam, Anantam Brahman) (Tait. Up. II-l). Then 
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fit is said that from Brahman sprang at first the ether 
and then all other moving and non-moving things. 
The Brahman entering into the beings stays in the 
xecess, inmost of all. Then the series of the 
different self are enumerated. Then for easy under¬ 
standing it is said that different from this is the 
inner Self. Finally the same Brahman which . the 
Mantra had proclaimed is again proclaimed in the 
passage under discussion “different from this is the 
•other inner Self, which consists of bliss, 1 * The 
Brahmanas only explain what the Mantras declare. 
There cannot be a contradiction between the Mantra 
;and Brahmana portions. 

A further inner Self different from the Self 
consisting of bliss is not mentioned. On the same 
i. e. the Self consisting of bliss is founded, “This 
same knowledge of Bhrigu and Varuna ; he understood 
that bliss is Brahman” Tait. Up. III-6. Therefore 
*the Self consisting of Bliss is the Supreme Self. 

“Brahmavidaapnothi Param 11 —The knower of 
Brahman obtains the highest. This shows that the 
worshipper Jiva obtains the worshipped Brahman. 
Therefore Brahman who is the object attained must 
be considered as different from the Jiva who obtains, 
because the obtained and the obtainer cannot be 
*one and the same. Hence the Anandamaya 
is not Jiva. The Brahman which is described in the 
Mantras (Satyam Jnanam Anantam Brahman) is 
described later on in the Brahmanas as Anandamaya. It 
ris our duty to realise the identity of the teaching in the 
Mantras and the Brahmanas which form the Vedas. 
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i-1.16 ” 

Netharonupapaththe . 16’ 

(Brahman and) not the other (i. e. the individual 
Soul is meant here) on account of the impossibility 
(of the latter assumption). 

Na : not, lthara : the other i. e* the Jiva. Anupapaththe : 
because of the impossibility* non-reasonableness. 

The arguihent in support of Sutra 12 is continued. 

The Jiva is not the being referred to in the Mantra 
“Satyam Jnanam Anantam Brahman” because of the 
impossibility of such a construction. 

The individual Soul cannot be denoted by the term, 
“the one consisting of bliss” Why ? On account of 
the impossibility. Because the scripture says with 
reference to the Self consisting of bliss, “He wished 
May I be many, may I grow forth. He reflected. 
After he had thus reflected, he sent forth whatever 
there is”. 

He who is referred to in the passage, “The Self 
consisting of bliss etc.” is said to be creator of every¬ 
thing. “He projected all this whatever is” Tait. 
Up. II-6.. The Jiva or the individual Soul cannot 
certainly do this. Therefore he is not referred to 
in the passage “The Self consisting of bliss” etc. 

i. i.i7. Stywnfcin” 

Bhedavyapadesaachcha. 17 

And on account of the declaration of the difference 
(between the two i. e. the one referred to in the 
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passage The Self consisting of bliss’ etc and the* 
individual soul, the latter cannot be the one referredi 
to in the passage). 

Bheda : difference. Vyapadesaath ; because of the declara¬ 
tion. Cha : and. 

The argument in support of Sutra 12 is continued. 

The Sruti makes a distinction between two. It 
describes that one is the giver of bliss and the other 
as the receiver of bliss. The Jiva or the individual 
Soul, who is the receiver cannot be the Anandamaya,, 
who is the giver of bliss. 

“The Self consisting of bliss is of the essence of 
flavour attaining which the individual Soul is blissful : 

Raso i oi sah ( Brahma ) Rasam hyevaayam ( Jiva ) 
Labdhuaavand.ee bhavathi. Tait . Up. 11-7. 

That which is attained and the attainer cannot be 
the same. Hence the individual Soul is not referred to 
in the passage which is under discussion. 

1.1.18 JTTjJJUUT^T || 

Kaamaachcha Naanutnaanaapekshac* 18 

Because of wishing or willing in the scriptural passage 
we cannot say even inferentially that Anandamaya 
means Pradhana. 

Kaamaath : because of desire or willing. Cha : an d f Na : not, 
Anumaana ; the inferred one i* e» the Pradhana, Aptksha ; 
necessity. 

The argument in support of Sutra 12 is continued. 

The word Akamyatha’ (willed) in the scriptural 
text shows that the Anandamaya cannot be Pradhana 
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'(primordial matter), because will cannot be ascribed 
to non-sentient (Jada) matter. Prakriti is non-sentient 
and can have no Kamana or wish. Therefore the 
Anandamaya with regard to which the word Kama is 
used cannot be Prakriti or Pradhana. That which is 
inferred i. e. the non-intelligent Pradhana assumed by 
the Sankhyas cannot be regarded as being the Self 
of bliss (Anandamaya) and the cause of the world. 

I. 1.19 ar fo lr W I rTCTfrT II 

Asminnasya cha Thadyogcun saasthi . 19 

And moreover it i. e. the scripture teaches the 
joining of this i. e. the individual Soul with that i. e. 
consisting of bliss ( Anandamaya) when knowledge is 
attained. 

Asmin : in him, in the person called Anandamaya* Asya ; hi«, 
•of the Jiva Cha : and, also, Thath : that, Yogam : union 
Saasthi • (Sruti) teaches. 

The argument in .support of Sutra 12 is concluded 
in this Sutra. 

Scripture teaches that the Jiva or the individual 
soul obtains the final emancipation when he attains 
knowledge, when he is joined or identified with the 
Self of bliss under discussion. The Sruti declares 
“‘When he finds freedom from fear, and rest in that 
which is invisible, bodiless, indefinable and supportless, 
then he has attained the fearless (Brahman). If he 
has the smallest distinction in it there is fear (of 
Samsara) for him” Tait. Up. 11-7 
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Perfect rest is possible only when we understand by 
the Self-consisting of bliss, the Supreme Self and not 
•either the Pradhana or the individual Soul. Therefore 
it is proved that the Self consisting of bliss (Ananda- 
rmaya) is the Supreme Self or Para Brahman. 

Antharadhikaranam : Topic (Adhikarana) 7 

The being or person in the Sun and the eye is Brahman 
(Sutras 20-21) 

i. i.2o grere ra pifafom ji 

Ant hast haddharmopode&aath 20 

The being within (the Sun and the eye) is Brahman, 
■because His attributes are taught therein. 

AntAa : ( AnUratmc the being within the eun and the eye) Thath 

Dharma * Hi* essential attribute. Upadetaath : because of the 
teaching, as Sruti teaches. 

The wonderful Purusha of Chhandogya Upanishad 
described in chapters 1, 6 & 7 is Brahman. 

From the description in the Chhandogya Upanishad of 
the essential qualities belonging to the Indwelling Spirit 
residing in the Sun and in the human eye, it is to be 
■understood that he is Brahman and not the individual 
Soul. You will find in Chhandogya Upanishad 1-6-6 
“Now that person bright as gold who is seen within the 
sun, with beard bright as gold and hair bright as gold 
altogether to the very tips of his nails, whose eyes are 
like blue lotus. His name is *Ut’ because he has risen 
’(Uditha) above all evil. He transcends all limitations. 
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He also who knows this rises above all evil. 
So-.much with reference to the Devas.” 

With reference to the body “Now the person who is- 
seen in the eye is Rik. He is Sama. He is Uktha. He 
is Yajus. He is Brahman. His form is the same as 
that of the former i. e. of the Being in the Sun. The 
joints of the one are the joints of the other, the name of 
the one is the name of the other. Chh. Up 1-7-5. 

Do these texts refer to some special individual soul 
who by means of knowledge and pious deeds has raised 1 
himself to an exalted state ; or do they refer to the 
eternally perfect supreme Brahman. ? The Purvapak- 
shin says that the reference is to an individual soul only, 
as the scripture speaks of a definite shape, particular 
abode. Special features are attributed to the person 
in the Sun, such as the possession of beard as bright as 
gold and so on. The same characteristics belong to 
the being in the eye also. 

On the contrary no shape can be attributed to the 
Supreme Lord. “That which is without sound, without 
touch, without form, without decay” Kau. 
Up. 1-3-15. 

Further a definite abode is stated “He who is in the 
Sun. He who is in the eye” This shows that an 
individual soul is meant. As regards the Supreme Lord*, 
he has no special abode, “Where does he rest ? In 
his own glory” Chh. Up. VII-24-1. “Like the ether he 
is Omnipresent eternal" 

The power of the being in question is said to be 
limited “He is the Lord of the worlds beyond that 
and of the wishes of the Devas” shows that the power 
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of the being in the Sun is limited. “He is the Lord of 
the worlds beneath that and of the wishes of men” 
shows that the power of the person in the eye is limited. 
Whereas the power of the Supreme Lord is unlimited. 
He is the Lord of all, the King of all things, the 
Protector of all things". This indicates that the Lord is 
free from all limitations. Therefore the being in the 
Sun and in the eye cannot be the Supreme Lord. 

This Sutra refutes the above objection of the 
Purvapakshin. The being within the Sun and within 
the eye is not the individual soul, but the Supreme 
Lord only. Why ? Because His essential attributes 
are declared. 

At first the name of the being within the Sun is 
•stated “His name is ‘Ut’ ’’ Then it is declared “He 
has risen above all evil” The same name is then 
^transferred to the being in the eye “the name of the 
■one is the name of the other”. Perfect freedom from 
sins is ascribed to the Supreme Self only. The Self 
which is free from sin etc., Apahatapapma Chh. Up. 
VIII-7. There is the passage “He is Rik. He is Saman, 
Uktha, Yajus, Brahman” which declares that the being 
in the eye to be the Self Saman and so on. This is 
possible only if the being is the Lord, who as being 
the cause of all, is to be regarded as the Self 
•of all. 

Further it is declared “Rik and Saman are his 
joints” with reference to the Devas, and “the joints 
•of the one are the joints of the other with reference 
to the body. This statement can be made only with 
^reference to that which is the Self of all. 
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The mention of a particular abode, viz. the Sun., 
and the eye, of form with a beard bright as gold and 
of a limitation of powers is only for the purpose of 
meditation or Upasana. The Supreme Lord may 
assume through Maya any form He likes in order to* 
please thereby his devout worshippers to save and 
bless them. Smriti also says “That thou seest me 
O Narada, is the Maya emitted by me. Do not 
then look on me endowed with the qualities of 
all beings.” The limitation of Brahman’s powers 
which is due to the distinction of what belongs 
to the Devas and what to the body, has refe¬ 
rence to devout meditation only. It is for the 
convenience of meditation that these limitations are 
imagined in Brahman. In His essential or true nature 
He is beyond them. It follows, therefore that the 
Being which scripture states to be within the eye and 
the Sun is the Supreme Lord. 

Bhedavyapadeaaachchaanyah 21 

And there is another one (i. e. the Lord who is 
different from the individual souls animating the 
Sun etc.) on account of the declaration of dis¬ 
tinction. 

Bkeda: difference. Vyapadesaath : because of declaration* 
Cha : asd, also. Anya: is different* another* other than the 
Jiva or the individual soul. 

An argument in support of Sutra 20 is adduced. 

Anya : (Sareerath anya ; other than the embodied 
individual soul). Moreover there is one who is 
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distinct from the individual souls which animate the* 
Sun and other bodies, viz. the Lord who rules within. 
The distinction between the Lord and the individual 
souls is declared in the following passage of the Srutis 
“He who dwells in the Sun and is within the Sun, whom* 
the Sun does not know, whose body the Sun is and who- 
rules the Sun from within, is thy Self, the ruler within*, 
the immortal (Bri. Up. III-7-9.) Here the expression^ 
“He within the Sun whom the Sun does not know” 
clearly shows that the Ruler within is distinct from, 
that cognising individual soul whose body is the sun. 
The text clearly indicates that the Supreme Lord is 
within the Sun and yet different from the individual 
soul identifying itself with the Sun. This confirms the 
view expressed in the previous Sutra. It is an established 
conclusion that the passage under discussion gives a 
description of the Supreme Lord only but not of any 
exalted Jiva. 

Aakaasaadhikaranam : Topic (Adhikarana) 8 

The word Akasa must be understood as Brahman 

I. 1.22 

Aaakaasa8thallingaath 22' 

The word Akasa i. e., ether here is Brahman on. 

account of characteristic marks (of that i. e. Brahman 

being mentioned) 

* 

Aakasah : Tha word Akasa as used here. Thad : His. of 
Srahraan, LiHgaath : because of characteristic mark. 

Brahman is shown to be Akasa in this Sutra. The: 
Akasa of Chh. Up. 1-9 is Brahman. 
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:In the Chhandogya Upanishad 1-9 the following 
.passage comes in. “What is the origin of this world ? 
‘Ether* he replied”. Because all these beings take their 
»origin from the ether only, and return into the ether. 
Ether is greater than these, ether is their ultimate 
'resort (Dialogue between Silak and Prabahana). Here 
the doubt arises—Does the word ‘ether* denote the 
highest Brahman or the Supreme Self or the elemental 
• ether ? 

Here Akasa refers to the highest Brahman and not to 
the elemental ether, because the characteristics of 
Brahman, namely the origin of the entire creation from 
it and its return to it at dissolution are mentioned. 
These marks may also refer to Akasa as the scriptures 
say “from the Akasa sprang air. from air fire, and so 
on and they return to the Akasa at the end of a cycle*’. 
But the sentence “All these beings take their origin 
from the Akasa only** clearly indicates the highest 
Brahman, as all Vedanta-texts agree in proclaiming de¬ 
finitely that all beings take their origin from the highest 
Brahman. 

But the Purvapakshin or the opponent may say that 
’ the elemental Akasa also may be taken as the cause 
viz., of air. fire and the other elements. But then 
'the force of the words “all these” and “only“ in the 
text quoted would be lost. To keep it the text should be 
taken to refer to the fundamental cause of all, including 
.Akasa also, which is Brahman alone. 

The word ‘Akasa’ is also used for Brahman in other 
t texts: “That which is called Akasa is the revealerof 
all forms and names ; that within which forms and 
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names are, that is Brahman” Chh. Up. VIH-14-1. The 
clause “They return into the ether” again points to 
Brahman' and so also the phrase ‘Akasa is greater than 
these, Akasa is their final resort’ because the scripture 
^ascribes to the Supreme Self only absolute superiority. 
Chh. Up. III-14-3. 

Brahman alone can be “greater than all” and their 
^ultimate goal” as mentioned in the text The qualities 
of being greater and the ultimate goal of everything are 
mentioned in the following texts : “He is greater than 
the earth, greater than the sky, greater than heaven, 
greater than all these worlds” Chh. Up. III-14-3. 
Brahman is knowledge and bliss. He is the ultimate 
goal of him who makes gifts Brih. Up. III-9-38. 

The text says that all things have been born from 
Akasa. Such a causation can apply only to Brahman. 
The text says that Akasa is greater than everything 
else, that Akasa is the Supreme goal and that it is 
Infinite. These indications show that Akasa means 
Brahman only. 

Various synonyms of Akasa are used to denote 
Brahman. “In which the Vedas are in the Imperishable 
one (Brahman) the highest, the ether CVyomah) 
Tait. Up. III-6. Again OM, Ka is Brahman, ether 
<Kha) is Brahman. Chh. Up IV-10-5 and the old 
ether (Brih. Up. V-l.) 

Therefore we are justified in deciding that the word 
.Akasa though it occurs in the beginning of the passage 
xefers to Brahman, it is similar to that of the phrase 
”Agni (the fire) studies a chapter, where the word 
Agni, though it occurs in the beginning denotes a 

5 
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boy.” Therefore it is settled that the word Akasa 
denotes Brahman only. 

. Praaaaadhikarana: Topic (Adhikarana) 9. 

The ward *Prana must be understood as Brahman 
1 1.23 sra qsr STM: II 

Atha eva Praanah S3 

For the same reason the breath also refers to Brahman. 

Atha eva : for the same reason. Praanah : the breath (also 
refers to Brahman) 

As Prana is described as the cause of the world, such 
a description can apply to Brahman alone. 

“Which then is that deity ?” ‘Prana’ he said. 
Regarding the Udgitha it it said (Chh. Up. 1-10-9) 
‘Prastotri’ that deity which belongs to the Prastava 
etc. and further on (l-ii-4 ; 5) 

For all the beings merge in Prana alone and from 
Prana they arise. This is the deity belonging to the 
Prastava. Chh. Up l-ii-4; 5. Now the doubt 
arises whether Prand is vital force or Brahman. The 
Purva Pakshin or opponent say that the word Prana 
denotes the fivefold breath. The Siddhantin says: 
No. Just as in the case of the preceding Sutra, so 
here also Brahman is meant on account of character- 
ristic marks being mentioned ; for here also a com¬ 
plementary passage makes us to understand that all 
beings spring from and merge into Prana. This can 
occur only in connection with the Supreme Lord only. 
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The opponent says “The scripture makes the 
following statement: when man sleeps/ then into 
breath indeed speech merges, into breath the eye, 
into breath the ear, into breath the mind ; when he 
wakes up then they spring again from breath alone.” 
What the Veda here states is a matter of daily obser¬ 
vation, because during sleep when the breathing goes 
on uninterruptedly the functioning of the sense organs 
ceases and again becomes manifest when the man 
wakes up only. Hence the sense organs are the essence 
of all beings. The complementary passage which speaks 
of the merging and emerging of the beings can be 
reconciled with the chief vital air also. 

This cannot be. Prana is used in the sense of 
Brahman in passages like “the Prana of Prana (Brih. 
Up. 4-4-18) ‘Prana indeed is Brahman’ Kau. Up*. 
11. The Sruti declares “All these beings merge in Prana 
apd from Prana they arise” Chh. Up. 1-11-5 This is 
possible only if Prana is Brahman and not the vital 
force in which the senses only get merged in deep sleep. 

Jyoth ischaranaadhlkaranam : Topic (Adbikarana) 10. 

The light is Brahman 

(Sutras 24-27) 

I. 124 

Jvothischaranaabhidhaanaath 24 

The ‘light’ is Brahman, on account of the mention of 
feet in a passage which is connected with the passage 
about the light. 
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Jyotkik : the light. Charona: feet Abhidkaanoatk : because 
ef the mention. 

The expression ‘Jyothih’-light is next taken up for 
discussion. The Jyotis of Chbandogya Upanishad 
n-13 refers to Brahman and not to material light; 
because it is described as having four feet 

Sruti declares “Now that light which shines above 
this heaven, higher than all, higher than everything, 
in the highest worlds beyond which there are no other 
worlds that is the same light which is within man.” 
Here the doubt arises whether the word “light” 
denotes the physical light of the sun and the like or 
the Supreme Self ? 

The Purvapakshin or the opponent holds that the 
word ‘light* denotes the light of the sun and the like 
as it is the ordinary well-established meaning of the 
term. Moreover the word ‘shines’ ordinarily refers 
to the sun and similar sources of light. Brahman 
is colourless. It cannot be said in the primary sense of 
the word that it ‘shines’. Further the word ‘Jyotis* 
denotes light for it is said to be bounded by the sky 
<‘that light which shines above this heaven’) the sky 
cannot become the boundary of Brahman which is the 
Self of all which is all-pervading and infinite, and is 
the source of all things movable or immovable. The 
sky can form the boundary of light which is mere 
product and which is therefore united. 

The word Jyothi does not mean physical light of 
the sun which helps vision. It denotes Brahman. 
Why ? On account of the feet (quarters) being men¬ 
tioned in a preceding text; “Such is its greatness' 



CHAPTER I-SECTION 1. 24 




greater than this is the Purusha. One foot of It is all 
beings, while its remaining three feet are the Immortal 
in heaven” Chh. Up. 3-12-6. That which in this text 
forms the three quarter part, immortal and connected 
with heaven of Brahman which altogether constitutes 
four quarters, this very same entity is again referred 
to in the passage under' discussion, for there also it 
is said to be connected with heaven. 

Brahman is the subject matter of not only the 
previous texts, but also of the subsequent section, 
Sandilya Vidya (Chh. Up. 111-14). If we interpret 
‘light’ as ordinary light, we will commit the error of 
dropping the topic started and introducing a new 
subject. Brahman is the main topic in the section 
immediately following that which contains the passage 
under discussion (Chh. Up. 3-14). Therefore it is 
quite reasonable to say that the intervening section 
also (Chh. Up. 3-13) treats of Brahman only. Hence 
we conclude that in die passage the word ‘light’ must 
denote Brahman only. 

The word ‘Jyoti’ here does not at all denote that 
light on which the function of the eye depends. It 
has different meaning, for instance “with speech only 
as light man sits (Bri. Up. IV-3-5) whatever illumines 
something else may be considered as ‘light’. Therefore 
the term ‘light’ may be applied to Brahman also 
whose nature is intelligence because It gives light to 
the whole universe. The Srutis declare “Hun the 
shining one, everything shines after: by his light all 
dus is illumined (Kan. Up. II-5-15) and ‘Him the 
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gods worship as the light of lights as the immortal 
<Bri. Up. IV-4-16). 

The mention of limiting adjuncts with respect to 
Brahman, denoted by the word ‘light’ “bounded by 
heaven" and the assignment of a special locality 
Serves the purpose of devout meditation. The Srutis 
speak of different kinds of meditation on Brahman as 
specially connected with certain localities such as the 
sun, the eye, the heart. 

Therefore it is a settled conclusion that the word 
‘light’ here denotes Brahman. 


L 1.25 



Chhandobhidhaanaannethi cheth na thathhaa 
chethorpananigadaath thathhaa hi darsanam 25 


If it be said that Brahman is not denoted on account 
of the metre Gayatri being , denoted, we reply not so, 
because thus i. e. by means of the metre the application 
of the mind on Brahman is declared ; because thus it 
is seen (in other passages also). 

Chhandas : the metre known at Gayatri. Abhidhaanaath : 
because of the description. Na : not Ithi : thus. Cheth : if ; Na: 
not; Thathhaa : thus, like that* Chethqrpana : application of the 
mind. Nigadaath : because of the teaching* Thathhaa hi : like that* 
Darsanam : it is seen (in other teats). 

An objection raised against Sutra 24 is refuted in 
this Sutra. 


The Purvapakshin or the opponent says "In the 
passage "One foot of It is all beings" Brahman is not 
referred to but the metre Gayatri, because the first 
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paragraph of the preceding section of the same 
Upanishad begins with “Gayatri is everything, what¬ 
soever here exists” Hence the feet referred to in the 
text mentioned in the previous Sutra refer to this 
metre and not to Brahman. 

In reply we say, Not so ; because the Brahmana 
passage “Gayatri indeed is all this” teaches that one 
should meditate on the Brahman which is connected 
with this metre, for Brahman being the cause of 
everything is connected with that Gayatri also and 
it is that Brahman which is to be meditated upon. 

Brahman is meditated upon as Gayatri. By this 
^explanation all becomes consistent. If Gayatri meant 
metre then it would be impossible to say of it that 
“‘Gayatri is everything whatsoever here exists” because 
certainly the metre is not everything. Therefore the 
Sutra says M Thnthha hi darsnnam ”—So we see. By 
such an explanation only the above passage gives a 
consistent meaning. Otherwise we will have to hold 
a metre to be everything which is absurd. Therefore 
through Gayatri the meditation on Brahman is shown. 

The direction of the mind is declared in the text 
‘Gayatri is all this’. The passage instructs that by 
means of the metre Gayatri the mind is to be directed 
on Brahman which is connected with that metre. 

This interpretation in accordance with the other 
texts in the same section e. g. “All this indeed is 
Brahman” Chh. Up. III-14-1 where Brahman is the 
chief topic. 

Devout meditation on Brahman through its modi- 
iication or effects is mentioned in other passages also* 
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for instance Ait. Ar. III-2-3 it is the Supreme Being, 
under the name of Gayatri, whom the Bahvrikas- 
worship , as Mahat—Uktha i. e. Maha Prana, the 
Adhvaryu priests as Agni (fire), and the Chandoga 
priests as Maha Vrata (the greatest rite)” 

Therefore Brahman is meant here and not the metre- 
Gayatri. 

I 1.26. 

Bhuthaadipaadavyapadeaopapaththeachaivam. 26 

And thus also (we must conclude, viz that Brahman 
is the subject or topic of the previous passage, where 
Gayitri occurs) because (thus only) the declaration 
as to the beings etc being the feet is possible. 

Bhuthaadt : the elements etc i- e. the elements* the earth, the- 
body and the heart. Paada ; (of) foot, part, 1 tyapadisa.: (off 
mention (of) declaration or expression. Upapaththeh : because of 
the possibility or proof, reasonableness, as it is rightly deduced 
from the above reasons, Cha : also, Evam : thus, so. 

An argument in support of Sutra 24 is adduced’. 

The beings, earth, body and heart can be feltr 
only of Brahman and not of Gayatri, the metre, a 
mere collection of syllables. The previous passagp 
has only Brahman for its topic or subject, because 
the text designates the beings and so on as the feet 
of Gayatri. The text at first speaks of the beings, 
the earth, the body and the heart and then goes 
on describing “that Gayatri has four feet and is six-fold.” 
If Brahman were not meant, there would be no rootrti 
for the verse “such is the greatness” etc. 
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Hence by Gayitri is here meant Brahman as. 
connected with the metre Gayatri. It is this Brahman 
particularised by Gayatri that is said to be the Self 
of everything in the passage “Gayatri is everything” etc. 

Therefore Brahman is to be regarded as the subject 
matter of the previous passage also. This same 
Brahman is again recognised as light in Chh. 
Up. III-13-7. 

The elements, the earth, the body and the heart 
cannot be represented as the four verses of Gayatri. 
They can be understood only to mean the four-fold 
manifestations of the Supreme Being. The word 
“heaven” is a significant word. Its use in connection 
with ‘light’ reminds us of its use in connection with 
the ‘Gayitri’ also. Therefore the ‘light’ shining above 
heaven . is the same as the ‘Gayatri’ that has three 
of its feet in heaven. 


L 1.27. 





Upadesabhedaannethi cheth na ubhayasniinna - 
pyavirodhaatlx 


27 


If it be said (that Brahman of the Gayatri passage 
cannot be recognised in the passage treating of ‘light’) 
on account of the difference of designation or the 
specification (we reply) no, because in either 
(designation) there is nothing contrary (to the 
recognition). 

Upadesa : of teaching of grammatical construction or eases. 
Bkedaath : because of the difference, Na : not. , It hi Cheth : 
If it be said, Na : No. Ubhayasmin : in both, (whether in the 
ablative case or in the locative case). Apt: even, Avirodhaathi 
because there is no contradiction. 
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Another objection against Sutra 24 is raised and 
refuted. If it be argued that there is a difference of 
expression consisting in case-ending in the Gayatri- 
Sruti and in the Jyothi Sruti regarding the word 
.‘Div (heaven) then the reply is ‘No’ ; the argument 
is not tenable, as there is no material contradiction 
between the two expressions. 

In the Gayatri passage “three feet of it are what is 
immortal in heaven” heaven is designated as the abode 
of Brahman while in the latter passage “that light 
which shines above this heaven” Brahman is described 
as existing above heaven. One may object that the 
subject matter of the former passage cannot be recog¬ 
nised in the latter. The objector may say “how then 
can one and the same Brahman be referred to in both 
the texts ?” It can ; there can be no contradiction 
here. Just as in ordinary language a bird, although 
in contact with the top of a tree, is not only said 
to be on the tree, but also above the tree, so Brahman 
also, although being in heaven, is here referred to as 
being beyond heaven as well. 

The locative “Divi” in heaven and the ablative 
*Divah’ above heaven are not contrary. The difference 
in the case-ending of the word “Div” is no contradic¬ 
tion as the locative case (the seventh case-ending) is 
often, used in the scriptural texts to express secondarily 
the meaning of the ablative (the fifth case-ending). 

Therefore the Brahman spoken of in the former 
passage can be recognised in the latter also. It is a 
settled conclusion that the word “light” denotes 
Brahman. 
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7$ 


Though the grammatical cases used in the scriptural 
passage are not identical, the object of the reference 
is clearly recognised as being identical. 

Pratbardanaadhikaranam : Topic (Adhikarana) II. 

Prana is Brahman 
(Sutras 28-31) 

Praanasthatkhaanugamaath 28 

Prana is Brahman, that beipg so understood from a 
connected consideration (of the passage referring 
to Prana) 

Prana : the breath or life-energy. Thathhaa : thus, so, likewise 
like that stated before, like that stated in the Sruti quoted before 
in connection therewith, Anugamaath ; because of being understood 
{from the texts). 

The expression 'Prana’ is again taken up for 
discussion. 

In the Kaushitaki Upanishad there occurs the 
conversation between Indra and Pratardana. Pratardana 
the son of Divodasa came by means of fighting and 
strength to the abode of Indra. Pratardana said to Indra 
“You yourself choose for me that boon which you think 
is most beneficial to man”. Indra replied “Know me only. 
This is what I think most beneficial to man. I am 
Prana, the intelligent Self (Prajnatman). Meditate 
on me as life, as immortality” III-2. That Prana is 
indeed the intelligent Self, bliss, undecaying, immortal” 

m-8). 
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Here the doubt arises whether the word Prana 
denotes merely breath, the modification of air or the 
God Tndra, or the individual soul, or the highest 
Brahman. 

The word ‘Prana’ in the passage refers to Brahman, 
because it is described as the most conducive to human 
welfare. Nothing is more conducive to human welfare 
than the knowledge of Brahman. Moreover Prana is. 
described as Prajnafitma. The air which is non-intelli- 
gent can clearly not be the intelligent Self. 

Those characteristic marks which are mentioned 
in the concluding passage viz ‘bliss’ (Ananda) un¬ 
decaying (Ajara) immortal (Amrita) can be true only 
of Brahman. Further knowledge of Prana absolves, 
one from all sins. “He who knows me thus, by 
no deed of his is his life harmed, neither by matricide 
nor by patricide” Kau. Up. III-l. 

All this can be properly understood only if the 
Supreme Self or the highest Brahman is acknowledged 
to be the subject matter of the passages, and not if the 
vital air is substituted in its place. Hence the word 
‘Prana’ denotes Brahman only. 


L 1.29 





Na Vakthuraathmopadesaadithi eheth Adhyaathma 
sambandhabhumaahyasmin. 29 


If it be said that (Brahman is) not (denoted or 
referred in these passages on account of the speaker’s- 
instruction about himself; we reply not so, because- 
there is abundance of reference to the Inner Self in this- 
(chapter or Upanishad) 
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Na: not. Vaktui of the speaker (Indra), Atma: of the 
Self# Upadesaath : on account of instruction, Ithi : thus, Cheth : if, 
Adhyaatma sambandha bhuma : abundance cf reference to the Inner 
Self, Hi : because. Astnin ; in this (Upanishad or chapter). 

An objection to Sutra 28 is refuted. 

An objection is raised against the assertion that 
Prana denotes Brahman. The opponent or Purvapa- 
kshin says “The word Prana does not denote the 
Supreme Brahman, because the speaker Indra designates 
himself.” Indra speaks to Pratardana “Know me only. 
I am Prana, the intelligent Self.” How can the Prana 
which refers to a personality be Brahman to 
which the attribute of being a speaker cannot be 
ascribed. The Sruti declares “Brahman is without 
speech, without mind” Bri. Up. III-8-8. 

Further on, also Indra, the speaker glorifies himself 
“I slew the three-headed son of Tvashtri. I delivered 
the Arunmukhas, the devotees to the wolves (Salavrika). 
I killed the people, of Prahlada” and so on. Indra 
may be called Prana owing to his strength. Hence 
Prana does not denote Brahman. 

This objection is not valid because there are 
found abundant references to Brahman or the Inner 
Self in that chapter. They are “Prana, the intelligent 
Self, alone having laid hold of this body makes it 
rise up”. For as in a car the circumference of the 
wheel is set on the spokes and the spokes on the 
nave ; thus are these objects set on the subjects (the 
senses) and the subjects on the Prana. And that 
Prana indeed is the Self of Pragna, blessed (Ananda), 
undecaying (Ajara) and immortal (Amrita). M He is 
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my Self, thus let it be known” -"This Self is Brahman, 
Omniscient”. Bri. Up. II-5-19. 

Indra said to Pratardana “Worship me as Prana”. 
This can only refer to Brahman. For the worship of 
Brahman alone can give Mukti or the final emancipa¬ 
tion which is most beneficial to man (Hitatama). It 
is said of this Prana “For he (Prana) makes him, 
whom he wishes to lead out from these worlds, do 
a good deed”. This shows that the Prana is the great 
cause that makes every activity possible. This also 
is consistent with Brahman and not with breath or 
Indra. Hence 'Prana 1 here denotes Brahman only. 

The chapter contains information regarding Brahman 
only owing to plenty of references to the Inner Self, 
not regarding the self of some deity. 

But if Indra really meant to teach the worship of 
Brahman, why does he say “worship me”. It is 
really misleading. To this the following Sutra gives 
the proper answer. , 

i-1-30 

Saasthra drishtyaa thoopadeso Vaamadevavath . SO 

The declaration (made by Indra about himself viz.* 
that he is one with Brahman) is possible through 
intuition as attested by Sruti, as in the case of 
Vamadeva. 

Saasthra drishtayaa : through insight baaed on scripture or as 
attested by Sruti. »Thu : but, Upadesa : instruction, 
Vaamadevavath : like that of Vamadeva. 

The objection raised in Sutra 29 is further refuted. 
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The word Thu (but) removes the doubt. Indra’s- 
describing himself as Prana is quite suitable as he- 
identifies himself with Brahman in that instruction to- 
Pratardana like the sage Vamadeva. 

Sage Vamadeva realised Brahman and said ‘I was 
Manu and Surya which is in accordance with the 
passage “Whatever Deva knew Brahman became 
That (Bri. Up. I-4-I0). Indra’s instruction also is- 
like that. Having realised Brahman by means of 
Rishi-like intuition Indra identifies himself in the 
instruction with the Supreme Br'ahman and instructs 
Pratardana about the Highest Brahman by means 
of the words ‘Know me only’. 

Indra praises the knowledge of Brahman. There¬ 
fore it is not his own glorification when he says ‘I. 
killed Tvastri’s son’ etc. The meaning of the passage 
is ‘Although I do such cruel actions, yet not even 
a hair of mine is harmed because I am one with 
Brahman. Therefore the life of any other person also 
who knows me thus is not harmed by any deed o£ 
his. Indra says in a subsequent passage ‘I am Prana, 
the intelligent Self. Therefore the whole chapter, 
refers to Brahman only. 


I. 1.31 

tre f Nll rlJI 


Jivamulchyapraanalingaannethi oheth na upaasaathri' 
vidhyaath Aasrithathvaadiha thadyogaath 31 

If it be said that (Brahman is) not (meant) on 
account of characteristic marks of the individual soul 
and the chief vital air (being mentioned) ; we say no*. 
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because (such an interpretation) would enjoin three¬ 
fold meditation (Upasana), because Prana has been 
accepted elsewhere in the Sruti in the sense of 
Brahman) and because here also (words denoting 
Brahman) are mentioned with reference to Prana. 

Jivamukhyapraanalingaath : On account of the characteristic 
marks of the individual soul and the chief vital air. Na: not. 
Uhi : thus. Cheth : if. Na : not. Upaasana : worship, meditation. 
Thraividhyaath : because of the three ways. Aasrithaihvaath : on 
account of Prana being accepted (elsewhere in Sruti in the sense 
of Brahman.) lha : in , the Kausitaki passage. Thadyogaath : 
because of its appropriateness ; as they have been applied ; 
because words denoting Brahman are mentioned with reference 
to Prana. 

But another objection is raised. What is the 
necessity of this Adhikarana again, “meditation of 
Prana” and identifying Prana with Brahman, when in 
the preceding Sutra, 1-1-23 it has been shown that 
Prana means Brahman ? 

To this we answer : this Adhikarana is not a 
redundancy. In the Sutra 1-1-23, the doubt was only 
with regard to the meaning of the single word Prana- 
In this Adhikarana the doubt was not about the 
meaning of the word Prana, but about the whole 
passage, in which there are words, and marks or 
indications that would have led a person meditating, to 
think that there also Jiva and breath meant to be 
imeditated upon. To remove this doubt, it is declared 
that Brahman alone is the topic of discussion in this 
Kaushitaki Upanishad and not Jiva or vital breath. 

Therefore this Adhikarana has been separately 
: stated by the author. 
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The Purvapakshin or the opponent holds that 
Trana does not denote Brahman, but either the 
.individual soul or the chief vital air or both. He 
says that the chapter mentions the characteristic 
.marks of the individual soul on the one hand, and of 
the chief vital air on the other hand. 

The passage ‘One should know the speaker and 
mot enquire into speech’ (Kau. Up. 3-4) mentions a 
characteristic mark of the individual soul. The passage 
“Prana, laying hold of his body, makes it rise up” Kau. 
Up. 3. 3. points to the chief vital air, because the 
chief attribute of the vital air is that it sustains 
the body. Then there is another passage ‘Then Prana 
said to the organs : be not deceived. I alone dividing 
myself fivefold support this body and keep it.’ Pra. 
Up. II-3. Then again you will find ‘What is Prana, 
that is Pragna, what is Pragna, that is Prana. 

This Sutra refutes such a view and says, that 
Brahman alone is referred to by ‘Prana’, because the 
above interpretation would involve a threefold Upasana 
viz. of the individual soul, of the chief vital air, and 
of Brahman. Which is certainly against the accepted 
rules of interpretation of the scriptures. It is inappro¬ 
priate to assume that a single sentence enjoin three 
'kinds of worship or meditation. 

Further in the beginning we have ‘know me only’ 
followed by ‘I am Prana, intelligent Self, meditate 
on me as life, as immortality’ and in the end again we 
read “And that Prana indeed is the intelligent Self, 
blessed (Ananda) undecaying (Ajara) and immortal 
<(Amritam). The beginning and the concluding part 

6 
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are thus seen to be similar. Therefore we must con¬ 
clude that they refer to one and the same subject 
and that the same subject-matter is kept up 
throughout. 

Therefore ‘Prana’ must denote Brahman only. 
In the case of other passages where characteristic 
marks of Brahman are mentioned the word ‘Prana’ is 
taken in the sense of Brahman. It is a settled conclusion 
that Brahman is the topic or subject matter of the 
whole chapter. 

Thus ends the first Pada (section I) of the first 
Adhyaya (Chapter I) of the Brahma Sutras; or the 
Vedanta Philosophy, 



CHAPTER I 
Section 2 

INTRODUCTION 

In the first Pada or section Brahman has been 
shown to be the cause of the origin, sustenance and 
dissolution of the whole universe. It has been taught 
that the Supreme Brahman should be enquired into. 
Certain attributes such as eternity, omniscience, 
all-pervadingness, the self of all and so on have been, 
declared of the Brahman. 

In the latter part of section I certain terms in the 
Sruti such as Anandamaya, Jyothi, Prana, Akasa etc 
used in a different sense have been shown through 
reasoning to refer to Brahman. Certain passages of 
the scriptures about whose sense doubts are entertained 
which contain clear characteristics of Brahman 
(Spashta Brahma Linga) have been shown to refer 
to Brahman. 

Now in this and the next section some more 
passages of doubtful import wherein the characteristic 
marks of Brahman are not so apparent (Aspashta 
Brahmalinga) are taken up for discussion. Doubts 
may arise as to the exact meaning of certain expressions 
of Sruti, whether they indicate Brahman or something 
else. Those expressions are taken up for discussion 
in this and the next sections. 

In the second and third Padas will be shown that 
certain other words and sentences in which there is 
only obscure or indistinct indication of Brahman apply 
also to Brahman as in those of the first Pada. 
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Doubts may arise as to the exact meaning of certain 
expressions of Sruti, whether they indicate Brahman 
©r something else. These expressions are taken up 
for discussion in this and the next sections. 

It is proved in this section that the different 
expressions used in different Srutis for Divine contem¬ 
plation indicate the same Infinite Brahman. 

In the Sandilya Vidya of the Chhandogya Upanishad 
it is said that as the form and the character of a 
person in his next life are determined by his desires 
and thoughts of the present one, he should constantly 
desire for and meditate upon Brahman who is perfect, 
who is Sat-Chit-Ananda, who is immortal, who is 
Self-luminous who is . eternal, pure, birthless, deathless 
Infinite etc, so that he may become identical with Him. 

Adhikarana — I (Sutras 1 to 8) shows that the being 
which consists of mind, whose body is breath etc., 
mentioned in Chhandogya Upanishad III-14 is not the 
individual Soul, but Brahman. 

Adhikarana —II (Sutras 9 & 10) decides that he to 
whom the Brahmanas and Kshatriyas are but food 
(Kath. Up. 1-2-25) is the Supreme Self or Brahman. 

Adhikarana —III (Sutras 11 & 12) shows that the 
two which entered into the cave (Kath. Up. 1-3-1) 
are Brahman and the individual Soul. 

Adhikarana —IV (Sutras 13 to 17) state that the 
person within the eye mentioned in Chh. Up. IV-15-1 
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indicates neither a reflected image nor any individual 
soul, but Brahman. 

Adhikarana —V (Sutras 18 to 20) Show that the 
Inner Ruler within (Antaryami) described in the 
Brihadaranyaka Upanishad III-7.3 as pervading and 
guiding the five elements (earth, water, fire, air, ether> 
and also heaven, Sun, Moon, stars etc., is no other 
than Brahman. 

Adhikarana—V I (Sutras 21 to 23) proves that 
which cannot be seen etc mentioned in Mundaka 
Upanishad 1-1-3 is Brahman. 

Adhikarana —VII (Sutras 24 to 32) shows that the 
Atman Vaisvanara of Chhandogya Upanishad V-ll-6 
is Brahman. 

The opinions of different sages namely Jaimini. 
Asmarathya and Badari have also been given here to 
show that the Infinite Brahman is sometimes conceived 
as finite and as possessing head, trunk feet and other 
limbs and organs in order to facilitate divine 
contemplation according to the capacity of the 
meditator. 
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-Sarvathra Praslddliyadhikarana : Topic (Adhikarana) !• 

The Manomaya is Brahman 
(Sutras 1—8) 

12.1. SR5T II 

Sarvathra Prasiddhopadesaath 3 2 

(That which consists of the mind ‘Manomaya’ is 
Brahman) because there is taught (in this text) (that 
Brahman which is) well-known (as the cause of the 
world) in the Upanishads. 

Sarvathra : everywhere, in every Vedantic passage i. c„ in all 
Upanishads, Prasiddha : the well-known. Upaciesaath : because 
of rhe teaching 

Sruti declares, 44 All this indeed is Brahman, emanating 
from Him living and moving in Him, and ultimately 
dissolving in Him ; thus knowing let a man meditate 
with a calm mind. A man in his present life is the 
outcome of his previous thoughts and desires. He 
becomes that in after-life what he now resolves 
to be. Therefore he should meditate on Brahman 
who is ideally perfect, who functions through 
bis very life-energy and who is all-light. He who 
consists of the mind, whose body is Prana (the subtle 
body) etc., Chh. Up. III-14. 

Now a doubt arises whether what is pointed out as 
the object of meditation by means of attributes such 
as consisting of mind etc,, is the individual soul or the 
Supreme Brahman. 



CHAPTER I—SECTION 2. 1 


87 


The Purvapakshin or the opponent says: the 
passage refers to the individual soul only. Why ? 
because the embodied Self only is connected with the 
mind. This is a well-known fact, while the Supreme 
Brahman is not. It is said in the Mundaka Upanishad 
I1-I-2 ‘He is without breath, without mind, pure.’ 

The passage does not aim at enjoining meditation 
on Brahman. It aims only at enjoining calmness of 
mind. The other attributes also subsequently stated 
in the text “He to whom all works, all desires belong” 
refer to the individual soul. The Srutis declare “He 
is my Self within the heart, smaller than a corn of 
rice, smaller than a corn of barley.” This refers to 
tihe individual soul which has the size of the point of a 
goad, but not<to the infinite or unlimited Brahman. 

We reply : The Supreme Brahman only is what 
is to be meditated upon as distinguished by the 
attributes of consisting of mind and so on. Because 
the text begins with “All this indeed is Brahman.” 
That Brahman which is considered as the cause of 
the world in all scriptural passages is taught here also 
in the formula “Thajjalan.” As the beginning refers 
to Brahman, the later passage where “He who consists 
of the mind” (Manomaya) occurs, should also refer 
to Brahman as distinguished by certain qualities. Thus 
we avoid the fault of dropping the subject-matter under 
discussion and unnecessarily introducing a fresh topic. 
Further the text speaks of Upasana, meditation. 
Therefore it is but proper that Brahman which is 
described in all other passages as an object of meditation 
is also taught here and not the individual soul. The 
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individual soul is not spoken of anywhere as an objectr 
of meditation or Upasana. 

Moreover you can attain serenity by meditating on 
Brahman which is an embodiment of peace. Manomaya* 
refers to Brahman in Mundaka Upanishad II-2-7, 
Tait. Up. 1-6-1, Kath. Up. VII-9. The well-known. 
Manomaya applied in all the above passages to Brahman, 
is referred to here in the Chhandogya also. Therefore* 
Manomaya refers to the Supreme Brahman only. 

I. 2.2. || 

Viva knhit hayuv opapcit ht hescha. 33 

Moreover the qualities desired to be expressed 
are possible (in Brahman; therefore the passage 
refers to Brahman;. 

Vivakshitha : desired to be expressed. Guna : qualities. 
Upapaththe because ot the reasonableness, for the justification, 
Cha : and, moreover. 

An argument in support of Sutra 1 is adduced. And. 
because the attributes, sought to be applied by the: 
Sruti quoted above, justly belong to Brahman, it must, 
be admitted that the passage refers to Brahman. 

He who consists of the mind, whose body is Prana 
(the subtle body) whose form is light, resolve is 
true, whose nature is like that of ether (Omnipresent 
and invisible) from whom proceed all actions, all 
actions, all desires, all scents, all tastes; who is. 
All-embracing, who is voiceless and unattached Chh. 
Up. III-14-2. These attributes mentioned in this text 
as topics of meditation are passible in Brahman only. 
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The qualities of having true desires (Sat Kama)’ 
and true purposes (Sat Sankalpa) are attributed to the 
Supreme Self in another passage viz. ‘The Self which 
is free from sin etc’ Chh. Up. VIII-7-1, “He whose- 
Self is the ether” is possible as Brahman which as the 
cause of the entire universe is the Self of everything is 
also the Self of the ether. Thus the qualities here 
intimated as topics of meditation agree with the 
nature of Brahman. 

Hence, as the qualities mentioned are possible in 
Brahman, we conclude that the Supreme Brahman alone 
is represented as the object of meditation. 

L 2 3 h mk: n 

Anupapoththesthu na snareerah 34 

On the other hand, as (those qualities) are not 
possible (in it) the embodied (soul is) not (denoted by 
Manomaya etc.) 

Anupapaththeh : not being justifiable, because of the impossibi¬ 
lity, because of the unreasonableness, because they are not 
appropriate. Thu : but on the other hand, Na : not. Saareerah : 
the embodied, the Jiva or the individual soul. 

Such qualities cannot apply to the individual souL 
The argument in support of the Sutra is continued. The 
preceding Sutra has stated that the qualities mentioned 
are possible in Brahman. The present Sutra declares 
that they are not possible in the Jiva or the embodied 
Soul. Brahman only is endowed with the qualities of 
‘consisting of mind or Manomaya, and so on’ but not 
the embodied Self. 
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Because the qualities such as ‘He whose purposes 
are true, whose Self is the ether, who is speechless, 
who is not disturbed, who is greater than the earth’ 
cannot be ascribed to the individual soul. The term 
‘Sarira 1 or embodied means ‘dwelling 1 in a body. 11 

If the opponent says ‘The Lord also dwells in the 
body 1 we reply ; true, he does abide in the body, but 
not in the body alone ; because Sruti declares ‘The 
Lord is greater than the earth, greater than the heaven, 
Omnipresent like the ether, eternal. 1 On the contrary 
the individual soul resides in the body only. 

The Jiva is like a glow-worm before the effulgence 
of the Brahman who is like a Sun when compared with 
it. The superior qualities described in the text are 
not certainly possible in Jiva. 

The All-pervading is not the embodied Self or the 
individual Soul, as it is quite impossible to predicate 
Omnipresence of Him. It is impossible and against 
iact and reason also that one and the same individual 
could be in all the bodies at the same time. 

i. 2.4. ii 

Ka rmakar t hruvyapadesa ache ha 35 

Because of the declaration of the attainer and the 
object attained. (‘He who consists of the mind 
(Manomaya) refers to Brahman and not to the 
individual soul. 

Karma : object, Kartru : agent, Vyapadesaath : because of the 
•declaration or mention, Cha ; and. 
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An argument in support of Sutra 3 is adduced. 

A separate distinction is drawn between the 
object of activity and of the agent. Therefore the 
attributes of ‘consisting of mind’ (Manomaya) 
cannot belong to the embodied Self. The text says 
“When I shall have departed from hence I shall obtain 
him” Chh. Up. III-14-4. Here the word ‘Him' refers 
to that which is the topic of discussion. “Who consists 
of the mind, the object of meditation viz., as some¬ 
thing to be obtained ; while the words ‘f shall obtain’ 
represent the meditating individual soul as the agent 
i. e., the obtainer. 

We must not assume that one and the same thing is 
spoken of as the attainer (agent) and the object attained 
at the same time. The attainer and the attained cannot 
be the same. The object meditated upon is different 
from the person who meditates, the individual soul 
referred to in the above text by the pronoun T. 

Thus for the above reason also, that which is 
•characterised by the attributes consisting of mind 
‘Manomaya’ and so on, cannot be the individual 


soul. 
I. 2.5 



Sabdavia hea haat h 


30 


Because of the difference of words. 

Sabda : word, Viseshaath : because of difference 


The argument in favour of Sutra 1 is continued. 
That which possesses the attributes of “consisting of 
mind” and so on cannot be the individual soul, because 
’there is a difference of words. 
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In the Satapatha Brahmana the same idea is ex¬ 
pressed in similar words “As is a grain of rice, or a 
grain of barley, or a canary seed or the kernel of a canary 
seed” so is that golden person in the Self. (X. 6-3.2) 
Here one word i. e. the locative “in the Self” denotes 
the individual soul or the embodied Self, and a 
different word, viz. the nominative ‘person’ denotes 
the Self distinguished by the attributes of consisting 
of mind etc. 

We, therefore, conclude that the two are different 
and that the individual Self is not referred to in the text 
under discussion. 

I. 2.6 || 


Smrithescha 37 

From the Smriti also (we know the embodied 
Self or the individual soul is different from the one 
referred to in the text under discussion). 

Smritheh : from the Smriti, Cha : and, also. 

The argument in support of Sutra 1 is continued. 

It is so declared also in the Smriti (Bhagavad 
Gita). From Smriti also it is evident that the indivi¬ 
dual soul is markedly different from the subject 
matter of the text under discussion. Smriti also* 
declares the difference of the individual soul and the 
Supreme Soul “The Lord dwelleth in the hearts of 
all beings, O Arjuna, by His illusive power, causing 
all beings to revolve, as though mounted on a potter’s 
wheel (XVIII-61). 
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The difference is only imaginary and not real. 
The difference exists only so long as Avidya or ig¬ 
norance lasts and the significance of the Mahavakya 
or great sentence of the Upanishads Tat Twam Asi* 
(Thou art That) has not been realised. As soon 
as you grasp the truth that there is only one universal 
Self, there is an end to Samsara or phenomenal life 
with its distinction of bondage, final emancipation 
and the like. 


I. 2.7 



ii 




Arbhakaukasthvaath thadvyapcidesaachch net hi cheth na 
nichaayyathvaadevam vyomnvnchcha 38 

If it be said that (the passage does) not (refer to 
Brahman) on account of the smallness of the adode 
(mentioned i. e. the heart), and also on account of 
the denotation of that (i. e. of minuteness) we say. 
No ; because (Brahman) has thus to be meditated 
and because the case is similar to that of ether. 

Arbhakaukasthvaath: because of the smallness of the aboda, 
Thadvyapodesaath : because of the descriptu n or denotation as 
such i. e minuteness, Cha : and also, Na : n.-i, Ithi: not so. Cheth: 
if Na : not, N ichaayyathvaath : because ot meoitation (in the 
heart) Evam : thus, so. Vyomavath : like rhe ether. Lha : and. 

An objection to Sutra 1 is raised and refuted. 

Now an objection is raised, that the Manomaya of 
the Chhandogya Upanishad cannot be Brahman, but is 
Jiva, because the description there is more applicable 
to an individual soul than to Brahman. The text says 
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“He is my Self within the heart, smaller than a corn? 
of rice, smaller than a mustard seed” Chh. Up. III-14-3. 
This shows that the Manomaya occupies very little 
space, in fact it is atomic and so cannot be Brahman. 

This Sutra refutes it. Though a man is the King of 
the whole earth, he could at the same time be 
called the King of Ayodhya as well. The Infinite 
is called the atomic because He can be realised in the 
minute space of the chamber of the heart, just as Lord 
Vishnu can be realised in the sacred stone called Sali- 
grama. Although present everywhere, the Lord is 
pleased when meditated upon as abiding in the heart. 
The case is similar to that of the ether in the eye of 
the needle. The ether, though all-pervading, is spoken, 
of as limited and minute, with reference to its con¬ 
nection with the eye of the needle. So it is said of 
Brahman also. 

The attributes of limitation of abode and of 
minuteness are ascribed to Brahman only for the con¬ 
venience of conception and meditation, because it is 
difficult to meditate on the all-pervading, infinite 
Brahman. This will certainly not go against His 
Omnipresence. These limitations are simply imagined 

in Brahman. They are not at all real. 

In the very passage Brahman is declared to be 

infinite like space, and all-pervading like ether ‘Greater 
than the earth, greater than the sky, greater than 
heaven, greater than all these worlds. Though Brah¬ 
man is all-pervading, yet He becomes Atomic at once 
through His mysterious inconceivable power to please 
His devotees He appears simultaneously everywhere* 
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wherever His devotees are. This simultaneous appea¬ 
rance of the atomic Brahman everywhere establishes 
His all-pervadingness even in His manifested form. 
Gopis saw Lord Krishna everywhere. 

The opponent says : If Brahman has His abode in 
the heart, which heart-abode is a different .one in 
each body, it would follow, that He is attended by 
all the imperfections which attach to beings having 
different abodes, such as parrots shut up in different 
cages viz., want of unity being made up of parts* 
non-permanency, etc. He would be subject to ex¬ 
periences originating from connection with bodies. To 
this the author gives a suitable reply in the follow¬ 
ing Sutra. 

i. 2.8 

Sambhogopraapthirithi cheth na vaiseshyaath 39 

If it be said that (being connected with the hearts 
of all individual souls to Its (Brahman's) omnipresence* 
it would also have experience (of pleasure and pain) 
(we say) not so, on account of the difference in the 
nature (of the two). 

Sarnbhogapraapthi : Thar it has experience of pleasure and pain* 
Ithi : thus. Cheth: if. Na: not. Vaiseshyaath : because of the 
difference in nature. 

Another objection is raised and refuted here. 

The word ‘Sambhoga’ denotes mutual experience 
or common experience. The force of ‘Sam’ in ‘Sambhoga’ 
is that of Saha. The mere dwelling within a body 
is not a cause always of experiencing the pleasures- 
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-or pains connected with that body. The experience 
is subject to the influence of the good and evil 
actions. Brahma has no such Karma. He is action¬ 
less (Niskriya, Akarta). In the Gita the Lord says 
“The Karmas do not touch me and I have no attach¬ 
ment to the fruit of Karmas —Namam Karmani 
limpanti na me Kartnaphale spriha". 

There is no equality in experience between Brah¬ 
man and the individual Soul; because Brahman is 
all-pervading, of little power and absolutely 
dependent. 

Though Brahman is all-pervading and connected 
with hearts of all individual souls and is also intelligent 
like them, He is not subject to pleasure and pain. 
Because the individual Soul is an agent. He is the 
doer of good and bad actions. Therfore he experiences 
pleasure and pain ; Brahman is not the doer. He is 
the eternal Satchitananda. He is free from all evil. 

The opponent says : The individual soul is in 
essence identical with Brahman. Therefore Brahman 
is also subject to the pleasure and pain experienced 
by the Jiva or the individual soul. This is a foolish 
argument. This is a fallacy. In reality there is 
neither the individual soul nor pleasure and pain. 
Pleasure and pain are mental creations only. When 
the individual soul is under the influence of ignorance 
or Avidya he foolishly thinks that he is subject to 
pleasure and pain. 

Proximity will not cause the clinging of pain and 
pleasure to Brahman. When something in space is 
affected by fire the space itself cannot be affected by 
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fire. Is ether blue because boys call it so ? Not 
-even the slightest trace of experience of pleasure 
and pain can be attributed to Brahman. 

Sruti declares “Two birds are living together as 
friends on the same tree i. e. body. One of them i. e. the 
individual soul, eats the tasteful fruit i. e. enjoys the fruit 
of his actions : and the other i. e. the supreme soul 
witnesses without eating anything i. e. without 
♦eating anything i. e. without partaking of fruit'* 
Mundakopanishad III—1-1- 

Sutras 1 to 8 have established that the subject of 
♦discussion in the quoted portion of the Chhandogya 
Upanishad Chapter III-14 is Brahman and not the 
individual soul. 

Aththradhikaraaam : Topic (Adhikarana) 2 

The eater is Brahman 
Sutras 9-10 

1.2.9 ^TtTT WTO^FTrlJI 

* 

Aththaa charaacharagrahanaath . 40 

The eater (is Brahman), because both the movable 
and immovable (i. e. the whole world) is taken (as 
his food). 

Aththaa : the eater. Charaachara grahanaath ; because the 
movable and immovable (i. e the whole universe) is taken (as 
his food). ' 

A passage from the Kathopanishad is now taken up 
for discussion. We .read in Kathopanishad 1.2. 25 
‘Who then knows where He is, to whom the Brahmanas 
7 
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and Kshatriyas are (as it were) but food, and 
death itself a condiment ? This text shows by means 
of the words ‘food* and ‘condiment that there is 
some eater. 

Who is this eater ? Is it the fire referred to in. 
as eater : “Soma indeed is food, and fire eater** Bri. 
Up. 1-4 -6, or is it individual soul referred to as. 
eater “One of them eats the sweet fruit*’ Mu. 
Up. III-l-l. or the Supreme Self ? 

We reply that the eater must be the Supreme 
Self because it is mentioned what is movable and 
what is immovable. The entire universe is reabsorbed 
in Brahman. All things movable and immovable 
are here to be taken as constituting the food of Brah¬ 
man while Death itself is the condiment. The eater 
of the whole world, the consumer of all these things 
in their totality can be Brahman alone and none else. 

The Brahmanas and the Kshatriyas are mentioned 
as mere examples as they are foremost of created 
beings and as they hold a pre-eminent position. The 
words are merely illustrative. 

The whole universe sprinkled over by Death is 
referred to here as the food. Condiment is a thing 
which renders other things more palatable and causes 
other things to be eaten with great relish. There¬ 
fore that the Death itself is consumed, being a 
condiment as it were, it makes other things palatable. 
Therefore the Eater of the entire world made pala¬ 
table by Death, can mean only Brahman in His aspect 
of Destroyer. He withdraws the whole universe 
within Himself at the time of Pralaya or dissolution. 
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Therefore the Supreme Self must be taken here as 
the Eater. 

The opponent says : Brahman cannot be an eater. 
The Sruti declares “The other looks on without 
eating” We say that this has no validity. The 
passage aims at denying the fruition of the results of 
works. It is not meant to deny the re-absorption of 
the world into Brahman; because it is well-establish¬ 
ed by all the Vedanta-texts that Brahman is the 
cause of the creation, sustenance and re-absorption of 
the word. Therefore the eater can here be Brahman 
only. 

i. 2io sr e ctw H 

Prahararuiachcha 41 

And on account of the context also the (the 
eater is Brahman) 

Prakaranaath : From the context. Cha s also, and. 

An argument in support of Sutra 9 is given. 

Brahman is the subject of the discussion. In the 
beginning Nachiketas asks Yama : “Tell me of that 
which is above good and evil, which is beyond cause 
and effect and which is other than the past and 
future” Kath. Up. 1-2-14. Yama replies, “I will tell 
you in brief. It is OM” Kath. Up, 1-2-15. This Atman 
is neither bom nor does it die” Kath. Up. 1-2-18. He 
finally includes ‘of whom the Brahmana and the 
Kshatriya classes are as it were, food and death itself 
a condiment or pickle, how can one thus know where 
that Atman is ?" 
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All this obiously shows that Brahman is the 
general topic. To adhere to the general topic is the 
proper proceeding. Hence the Eater is Brahman. 
Further the clause “Who then knows where 
he is” shows that realisation is very difficult. This 
.(gain points to the Supreme Self. 

The force of the word Cha ‘and’ in the Sutra is to 
indicate that the Smriti is also to the same effect, as 
says the Gita, 

“Thou art the eater of the worlds, of all that 
moves and stands ; worthier of reverence than the 
Guru’s Self, there is none like to thee" 

tiuhaapravishtaadhlkaranam ; Topic (Adhikarana) 3. 

The dwellers in the cave of the heart are the 
individual Soul and Brahman. 

(Sutras 11-12) 

I. 2.11 gst srfsreTsnttnsft % rt^n^il 

Guhaam pravishthaavaathmaanau thaddarsanaath 42 

The two who have entered into the cavity (of the 
heart) are indeed the individual soul and the Supreme 
Soul, because it is so seen. 

Guhaam : in the cavity (of the heart) Pravishtau : the two who 
have entered. Aatmaanau: are the two selves (individual soul 
•and the Supreme Soul) Hi: indeed* because. Thaddarsanaath : 
because it is so seen. 

Another passage of the Kathopanishad is taken up 
for discussion. In the same Kathopanishad I. 3-1 we 
read, “Having entered the cavity of the heart, the 
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two enjoy the reward of their works, in the body. 
Those who know Brahman call them shade and light; 
likewise those householders who perform the Trina- 
chiketa sacrifice”. 

The doubt arises here whether the couple referred 
to are the individual soul and Brahman or the 
individual soul and Buddhi (intellect). 

In the passage under discussion, the couple referred 
to are the individual Soul and the Supreme Self, for 
these two, being both intelligent seifs, are of the 
same nature. We see that in ordinary life also when¬ 
ever a number is mentioned, beings of the same 
class are understood to be meant. When a bull is 
brought to us, we say ‘bring another. Look out for a 
second’. It means another bull, not a horse or a man. 
So if with an intelligent Self, the individual Soul, 
another is said to enter the cavity of the heart it 
must refer to another of the same class i. e. to 
another intelligent being and not to the intellect 
(Buddhi) which is insentient. 

Sruti and Smriti speak of the Supreme Self as 
placed in the cave. We read in Kathopanishad I. 2-12 
“The ancient who is hidden in the cave, who dwells in 
the abyss”. We also find in Taittiriya Upanishad II-l 
‘.‘He who knows him hidden in the cave, in the highest 
ether” and “search for the self who entered into the 
cave”. A special abode for the all-pervading Brahman 
is given for the purpose of conception and meditation. 
This is not contrary to reason. 

Sometimes the characteristics of one in a group 
are indirectly applied to the whole group as when 



102 


BRAHMA SUTRAS 


■we say "The men with an umbrella" where only one 
has an umbrella and not the whole group. Similarly 
here also, though it is only one who is enjoying the 
fruits of actions both are spoken of as eating the 
fruits. 

The word ‘Pibantau is in the dual number meaning 
"the two drink’ while as a matter of fact, the Jiva only 
drinks the fruit of his works and not the Supreme 
Self. We may explain the passage by saying that 
while the individual soul drinks, the supreme Self also 
is said to drink because he makes the soul to drink. 
The individual soul is the direct agent, the Supreme 
Self is the causal agent that is to say the individual 
Self directly drinks while the Supreme Self causes the 
individual soul to drink. 

The phrases ‘shade’ and ’light’ show the difference 
between the Infinite Knowledge of the Supreme Self 
and the finite knowledge of the Jiva or that the Jiva 
is bound down to the chain of Samsara, while the 
Supreme Self is above Samsara. 

We, therefore, understand by the two ‘entered into 
the cave’ the individual Soul and the Supreme 
Self. 

Another reason for this interpretation is given in 
the following Sutra. 

i. 2.12 fawn* II 

Vitethanaacheha 43 

And on account of the distinctive qualities (of the 
two mentioned in subsequent texts). 
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Viseshanaath : on account of distinctive qualities. Cha : and. 

An argument in support of Sutra 11 is given. 

This is clear also from the description in other 
portions of the same scripture viz. Kathopanishad. 

Further the distinctive qualities mentioned in the 
text agree only with the individual soul and the 
Supreme Soul. Because in a subsequent passage (1-3-3) 
the characteristics of the two that have entered the 
cavity of the heart are given. They indicate that the 
two are the individual soul and Brahman. “Know 
that the Self to be the charioteer, the body to be the 
chariot”. The individual soul is represented as a 
charioteer driving on through the transmigratory exis¬ 
tence and final emancipation. Further it is said “He 
attains the end of his journey, that highest place of 
Vishnu” Kath. Up. 1-3-9. Here it is represented that 
the Supreme Self is the goal of the driver’s course. 
The two are mentioned here as the attainer and the 
goal attained i. e. the individual soul or Jiva and the 
Supreme Soul or Brahman. 

In a preceding passage also 1-2-12 it is said “The 
wise, who by means of meditation on his Self, recog¬ 
nises the Ancient who is difficult to be seen, who 
has entered into the dark, who is hidden in the cave 
of the heart, who abides in the abyss as God, he 
indeed leaves joy and sorrow far behind”. Here the 
two are spoken of as the meditator and the object of 
meditation. 

Moreover the Supreme Self is the general topic. 
It is therefore .obvious that the passage under 
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discussion refers to the individual soul and the 
Supreme Self. 

Antharadhikaranam : Topic (Adhikarana) 4 

The person within the eve is Brahman. 

( Sutras 13-17 ) 

I. 2.13. 3F3T II 

Anthara Upapaththeh 44 

The person within (the eye) (is Brahman) on 
account of (the attributes mentioned therein) being, 
appropriate (only to Brahman) 

Anthara; inside (the eye), the being within the eye. Upapaththeh ; 
On account of the appropriateness of (attributes). 

The being within the eye is Brahman, because it is 
reasonable to construe the passage as applying to the 
Supreme Self than to anything else. 

The form of worship in another part of Chhandogya 
Upanishad Ch. IV 15-1 taking the being within the 
eyes as the Supreme Self is taken up as the subject for 
discussion. 

In Chhandogya Upanishad Ch. IV-15-1 we read, 
“This person that is seen in the eye is the Self. This 
is Immortal and fearless, this is Brahman". The 
doubt here arises whether this passage refer to the 
reflected Self which resides in the eye, or to the in¬ 
dividual Soul or to the Self of some deity which 
presides over the organ of sight or to the Supreme 
Self. 
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The Sutra says that the person in the eye is Brahman 
only, because the attributes ‘Immortal’ ‘fearless’ etc.* 
mentioned here accord with the nature of the Supreme 
Self only. 

The attributes ‘being untouched by sin’ being 
‘Samyadvama’ etc., are applicable to the Supreme Self 
only. The attributes of being ‘Vamani’ or the leader 
of all and ‘Bhamani’ the All-effulgent, applied to the 
person in the eye are appropriate in the case of Brah¬ 
man also. 

Therefore on account of agreement, the person 
■within the eye is the Supreme Self or Brahman, 
only. 

I. 2.14. 11 

Sthhanaadivyapadesaachcha. 4S 

And on account of the statement of place and so on. 

Sthhaanaodi : the place and the rest. Vyapadesaatk : On 
account of the statement. Cha : and. 

An argument in support of Sutra 13 is given. 

In other Srutis location etc., i. e., abode, name and 
form are attributed to Brahman Himself to facilitate 
meditation. But how can the all-pervading Brahman 
be in a limited space like the eye ? Definite abode 
like the cavity of the heart, the eye, the earth, disc 
of the sun etc., is given to the all-pervading; 
Brahman for the purpose of meditation (Upasana), 
just as Saligram is prescribed for meditation orr 
Vishnu. This is not contrary to reason. 
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The phrase ‘and so on’ which forms part of the 
Sutra shows that not only abode is assigned to 
Brahman but also such things as name and form not 
appropriate to Brahman which is devoid of name and 
form are ascribed to It for the sake of meditation, 
as Brahman without qualities cannot be an object 
of meditation. Vide Chh. Up. 1. 6. 6-7. "His name 
is ‘Ut\ He with the golden beard.” 

l- 2.15. ^ u 

Sukhaviaishtaabhidhaanaadeva cha. 46 

And on account of the passage referring to that 
which is distinguished by bliss (i. e. Brahman). 

Sukha : bliss Visishta : qualified by. Abhidhaanaath : because 
of the description. Eva : alone. Cha : and. 

The argument in support of Sutra 13 is continued. 

And because the text refers to the Supreme Self 
only and not to Jiva who is miserable. 

The same Brahman which is spoken of as charac¬ 
terised by bliss in the beginning of the chapter in 
the clauses “Breath is Brahman,” "Ka is Brahman” “ Kha 
is Brahman” we must suppose It to be referred to in the 
present passage also, as it is proper to stick to the subject 
matter under discussion. 

The fires taught to -Upakosola about Brahman 
^‘Breath is Brahman, bliss is Brahman, the ether is 
Brahman" Chh. Up. IV-10-5. This same Brahman is 
further elucidated by his teacher as “the being in 
the eye”. 
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On hearing the speech of the fires viz., “Breath is 
Brahman, Ka is Brahman, Kha is Brahman” Upakosala 
says “I understand that breath is Brahman, but I do 
mot understand that Ka or Kha is Brahman”. Therefore 
the fires reply “What is Ka is Kha. What is Kha 
is Ka". 

The word Ka in ordinary language denotes sensual 
.pleasure. If the word Kha were not used to qualify 
the sense of Ka one would think that ordinary worldly 
pleasure was meant. But as the two words Ka and 
Kha occur together and qualify each other, they 
indicate Brahman whose Self is Bliss. Therefore the 
reference is to Supreme Bliss and such a description can 
apply only to Brahman. 

If the word Brahman in the clause “Ka is Brahman” 
were not added and if the sentence would run “Ka, Kha 
is Brahman” the word Ka would be only an adjective 
and thus pleasure as being a mere quality cannot be 
a subject of meditation. To prevent this, both words 
Ka as well as Kha are joined with the word Brahman. 
“Ka is Brahman. Kha is Brahman". Qualities as well 
as persons having those qualities could be objects of 
■meditation. 

I- 2 . 16 . || 

Sruthopanishathkagathyabhidhaanaachcha 47 

And on account of the statement of the way of 
Hum who has known the Truth of the Upanishads. 

Sruika : heard. Upanuhatka : Upanishad. G<uhi ; way. 
Abhidhaanaath : because of the statement, Cha : and, 
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The argument in support of Sutra 13 is continued. 

The person in the eye is the Supreme Self for the 
following reason also. From Sruti we know of the 
way of the knower of Brahman. He travels after death 
through the Devayana path or the path of the Gods. 
That way is described in Pra. Up. 1-10. “Those who 
have sought the Self by penance, abstinence, faith and 
knowledge attain the Sun by the Northern Path or 
the path of Devayana. From thence they do not 
return. This is the immortal abode, free from fear, 
and the highest.” 

The knower of the “person in the eye” also goes by 
this path after death. From this description of the 
way' which is known to be the way of him who* 
knows Brahman it is quite clear that the person within 
the eye is Brahman. 

The following Sutra shows that it is not possible 
for the above text to mean either the reflected Self 
or the Jiva or the deity in the Sun. 


I. 2.17 



Anavasthhitherasambhavaachcha netharah, 48 

(The person within the eye is the Supreme Self) 
and not any other (i.e. the individual soul etc) as these 
do not exist always ; and on account of the impossibility 
(of the qualities of the person in the eye being ascribed 
to any of these). 

Anavaithhithek : Not existing always. Asambhavaath j on account 
of the impossibility. Cha : and, Na : not, Itharah : any other. 

The argument in support of Sutra 13 is continued. 
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The reflected Self does not permanently abide in 
the eye. When some person comes near the eye 
the reflection of that person is seen in the eye. When 
lie moves away the reflection disappears. 

Surely you do not propose to have some one near 
the eye at the time of meditation so that you may 
meditate on the image in the eye. Such a fleeting 
image cannot be the object of meditation. The 
individual soul is not meant by the passage, because he 
is subject to ignorance, desire and action, he has no 
perfection. Hence he cannot be the object of 
meditation. The qualities like immortality, fearlessness, 
immanence, eternity, perfection etc., cannot be 
appropriately attributed to the reflected Self or the 
individual soul or the deity in the sun. Therefore no 
other self save the Supreme Self is here spoken of as 
the person in the eye. The person in the eye (Akshi 
Purusha) must be viewed as the Supreme Self only. 

Antharyaamyadhikaranam : Topic (Adhikarana) 5. 

The internal ruler is Brahman 
(Sutras 18-20) 

3. 2.18 11 

Antharyaamyadhidaivaadishu thaddharmavya- 

padesaath 49 

The internal ruler over the gods and so on (is 
Brahman) because the attributes of that (Brahman) 
are mentioned. 
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Antkaryaami : the ruler within. Adhidaivaadisku : in the gods 
etc. Thath : His. Dharma : attributes. Vyavadesaath : ^because 
of the statement. 

A passage from the Brihadaranyaka Upanishad is. 
now taken up for discussion. In Bri. Up. III-7-1 
we read “He who within rules this world and the other 
world and all beings’ and later on “He who dwells in> 
the earth and within the earth, whom the earth does 
not know, whose body the earth is, who rules the earth 
from within, he is thy Self, the ruler within, the 
immortal” etc., III-7-3. 

Here a doubt arises whether the Inner Ruler 
(Antaryamin) denotes the individual soul or some 
Yogin endowed with extra-ordinary powers such as 
for instance, the power of making his body subtle or 
the presiding deity or Pradhana or Brahman (the 
Highest Self). 

The Purvapakshin or the opponent says : Some 
god presiding over the earth and so on must be the 
Antaryamin. He only is capable of ruling the earth 
as he is endowed with the organs of action. Rulership 
can rightly be ascribed to him only. Or else the 
ruler may be some Yogin who is able to enter within 
all things on account of his extra-ordinary Yogic 
powers. Certainly the supreme Self cannot be meant 
as He does not possess the organs of actions which 
are needed for ruling. 

We give the following reply. The internal Ruler 
must be Brahman or the Supreme Self. Why so ? 
Because His qualities are mentioned in the passage 
under discussion. Brahman is the cause of all created 
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things. The universal rulership is an appropriate 
attribute of the Supreme Self only. Omnipotence, 
Self-hood immortality etc., can be ascribed to 
Brahman only. 

The passage “He whom the earth does not know" 
shows that the Inner Ruler is not known by the 
earth-deity. Therefore it is obvious that the Inner 
Ruler is different from that deity. The attributes* 
‘unseen’, ‘unheard’ also refer to the Supreme Self only 
which is destitute of shape/and other sensible qualities. 

He is also described in the section as being all- 
pervading, as he is inside and the Ruler within o£ 
everything viz., the earth, the sun, water, fire, sky, 
the ether, the senses etc. This also can be true only 
of the Highest Self or Brahman. For all these reasons v 
the Inner Ruler is no other but the Supreme Self 
or Brahman. 

i. 2.19 * 

Na cha smaarthaddharmaabhilaapaath » 50 

And (the Internal Ruler is) not that which is taught 
in the Sankhya Smriti (viz Pradhana) because 
qualities contrary to its nature are mentioned (here). 

Na : neither, Cha : also, and. Smaartham : That which ig. 
taught in (Sankhya) Smriti, Athaddkarmaabhilaapaath : because 
qualities contrary to its nature are mentioned. 

An argument in support of Sutra 18 is given. 
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The word Antaryamin (Inner Ruler) cannot relate 
to Pradhana as it has not got Chaitanya (sentiency) 

. and cannot be called Atma. 

The Pradhana is not this ‘Internal Ruler’ as the 
attributes “He is the immortal,” unseen seer, unheard 
Hearer” etc. “There is no other seer but He, there 
is no other thinker but He, there is no other Knower 
but He. This is thy Self, the Ruler within, the 
Immortal. Everything else is of evil.” Eri Up. III-7-23 
cannot be ascribed to the non-intelligent blind 
Pradhana. 

The Purvapakshin or the opponent says : Well then, 
if the term ‘Internal Ruler’ cannot denote the Pradhana 
as it is neither a Self nor seer it can certainly denote 
the individual soul or Jiva who is intelligent and 
therefore sees, hears, thinks, and knows, who is internal 
and therefore of the nature of Self. Further the 
individual soul is capable of ruling over the organs, 
as he is the enjoyer. Therefore the internal ruler is 
the individual soul or Jiva. 

The following Sutra gives a suitable answer to this. 

i. 2.20 fs 11 

Saareeraschobhayepi hi Dhedenainamadheeyathe 51 

And the individual soul (is not the Internal Ruler 
for both also (i. e. both recensions viz., the Kanwa and 
Madhyandina Sakhas of the Brihadaranyaka Upanishad) 
speak of it as different (from the Internal Ruler.) 
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Sii'in f ruit : the embodied, the individual soul, Cha : also and 
■ (via • not) VbJwfjc : the both namely the rocentious Kanwa and 
Madhyandinas, Apt : even, also. Hi: because. Bhedena : byway 
of difference. Kmim i this, the Jiva. Adhceyuthe : read, speak 
of, indicate. 

• The argument in support of Sutra 18 is continued. 
The word ‘not 1 is to be supplied from the preceding 
Sutra. 

The followers of both Sakhas speak in their texts 
oi the individual soul as different from the internal 
ruler. The Kanwas read “He who dwells in Knowledge- 
Yo Vijyane tliishtan” Bri. Up. III-7-22. Here 
knowledge’ stands for the individual soul. The 
Madhyandinas read “He who dwells in the Self-Ya 
Atmani Thishtan”. Here ‘Self stands for the 
individual soul. In either reading the individual soul is 
spoken of as different from the Internal Ruler’, for 
the Internal Ruler is the Ruler of the individual soul 
also. 

The difference between the Jiva and Brahman is 
one of Upadhi (limitation). The difference between 
the Internal Ruler and the individual soul is merely the 
product of ignorance or Avidya. It has its reason in 
the limiting adjunct, consisting of the organs of action, 
presented by ignorance. The difference is not 
absolutely true. Because the Self within is one only ; 
two internal Selfs are not possible. But on account of 
limiting adjuncts the one Self is practically treated as 
if it were two, just as we make a distinction between 
the ether of the jar and the universal ether. 

The scriptural text “where there is duality, as it 
were, there one sees another’* intimates that the world 
8 
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exists only in the sphere of ignorance, while the 
subsequent text “But when the Self only is all this 
how should one see another” declares that the world 
disappears in the sphere of true knowledge. 

Adrrsyathvaadhikaranam : Topic (Adhikarana) 6. 

That which cannot he seen is Brahman . 

( Sutras 21-23 ) 

i. 2.21 ii 

Adrusyathvaadigunako dharmoktheh 52 

The possessor of qualities like invisibility etc., (is 
Brahman) on account of the declaration of Its 
attributes. 

Adrusyathva : invisibility, Audi : and the rest, beginning with, 
Gunakah : one who possesse ; the quality (Adrusyathvuadiyunakah ; 
possessor of qualities like invisibility) Dharmoktheh : because of the 
mention of qualities. 

Some expressions from the Mundaka Upanishad are 
now taken up as the subject for discussion. 

We read in the Mundaka Upanishad (I. 1-5, 6) 
“The higher knowledge is this by which the indestruc¬ 
tible is known or realised. That which cannot be 
seen nor seized* which is without origin and qualities, 
without hands and feet, the eternal, all-pervading. 
Omnipresent, infinitesimal, that which is imperishable 
that it is which the wise consider as the source of 
all beings. 

Here the doubt arises whether the source of all 
beings which is spoken of as characterised by 
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invisibility etc., is Pradhana, or the individual soul, 
or the Supreme Self or the highest Lord. 

That which here is spoken of as the source of all 
beings (Bhootha Yoni) characterised by such attributes 
as invisibility and so on, can be the Supreme Self or 
Brahman only, nothing else, because qualities like “He 
is all-knowing (Sarvajna), all-perceiving (Sarvavit) 
Mund Up. 1-1-9 are true only of Brahman and not 
of the Pradhana which is non-intelligent. Certainly 
it cannot refer to the Jiva or the embodied soul as he 
is narrowed by his limiting conditions. The section 
also, in which these passages occur relates to the 
Highest Knowledge or Para Vidya.. Therefore it must 
refer to Brahman and not to Pradhana or Jiva. 

I. 2.22 ^ II 

Viseshanabhedavyapadesaabhyaa?n cha netharan 53 

The other two (viz. the individual soul and the 
Pradhana) are not (the source of all beings) for 
distinctive attributes and differences are stated. 

Viseshana-bheda-ryapadesaahhiicum} : On account of the mention 

$ 

of distinctive attributes and differences. Cha : and Na : not. 
Jtnarau : the other two. 

An argument in support of Sutra 21 is given. 

The source of all beings is Brahman or the Supreme 
Self but not either of the two others viz., the individual 
Soul for the following reason also. 

We read in the Mundaka Upanishad II. 1-2 “That the 
heavenly person is without a body, He is both without 
and within, is birthless, without breath, and without 
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mind, pure, higher than the high, Imperishable. The 
distinctive attributes mentioned here such as “being 
of a heavenly nature” (Divya), ‘Birthless\ ‘Pure* etc., 
can in no way belong to the individual soul who 
erroneously regards himself to be limited by name 
and form as presented by Avidya or ignorance and 
erroneously considers himself limited, impure, corporeal 
etc. Therefore the passage obviously refers to the 
Supreme Self or Brahman who is the subject of all 
the Upanishads. 

“Higher than the high, Imperishable (Pradhana)” 
intimates that the source of all beings spoken of in the 
last sutra is not the Pradhana but something different 
from it. Here the term imperishable means the 
Avyaktam or Avyakrita (the unmanifested or the 
undifferentiated) which represents the potentiality or 
the seed of all names and forms, contains the subtle 
parts of the material elements and abides in the Lord. 
As it is no effect of anything, it is high when compared 
to all effects. Intellect, mind, egoism, the Tanmatras 
the organs are all born from it. “Aksharaath 
Parathahparah-Higher than the high Imperishable” 
which expresses a difference clearly indicates that the 
Supreme Self or Brahman is meant here. Beyond 
Pradhana or Avyaktam is Para Brahman. It is a 
settled conclusion, therefore that the source 
of all beings, must mean the highest Self or 
Brahman only. 

A further argument in favour of the same conclusion 
is given in the following Sutra. 
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I 2.23 frflMWn q w It 

Roopopanyaasaachcha 51 

And on account of its form being mentioned (the 
passage under discussion refers to Brahman). 

Ji/rprr ; form, T Jpanyaasaath : because of the mention Cha : and 

9 

The argument in support of Sutra 21 is continued. 

Further His form is described in the Mundaka 
Upanishad II-1-4 “Fire is his head, his eyes the Sun and 
the moon, the quarters his ears, his speech the Vedas, 
the wind his breath, his heart the universe ; from his 
feet came the earth, he is indeed the inner Self of 
all beings/’ 

This statement of form can refer only to the 
Supreme Lord or Brahman. Such a description is 
appropriate only in the case of Brahman, because the 
Jiva is of limited power and because Pradhana (matter) 
cannot be the Soul or inner Self of living 
beings. 

As the “source of all beings” forms the general 
topic, the whole passage from “From Him is born 
breath” up to “He is the inner Self of all beings refers 
to that same source. 

“The Person indeed is all this, sacrifice, knowledge 
etc” Mu. Up. II-1-10 intimates that the source of all 
beings referred to in the passage under discussion is 
none other than the Supreme Self or Brahman, for he 
is the inner Self of all beings. 
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Vaisvaanaraadhikaranam : Topic (Adhikarana) 7. 

Vaisvanara is Brahman . 

(Sutras 24-32) 

I. 2.24 stfSTHT: || 

Vaisvaanarah Saadhaaranasabdaviseshaath 65 

m 

Vaisvanara (is Brahman) on account of the 
distinction qualifying the common terms (“Vaisvanara’* 
and “Self’). 

Vaisvaari'i<'ah : Vaisvanara. Saadhaarana aabda : common word, 
Viseshaafh ■ because of the distinction. 

This Sutra proves that the word “Vaisvanara” used 
in Sruti for worship indicates Brahman. 

We read in Chh. Up. V-18.1-2. “He who meditates 
on the Vaisvanara Self, extending from heaven to earth 
as identical with his own Self eats food in all beings, 
in all selves. Of that Vaisvanara Self Sutejas (heaven) 
is the head, the sun the eye, the feet the earth, the 
mouth the Ahavaniya fire.” 

Here the doubt arises whether by the term 
“Vaisvanara” we have to understand the gastric fire 
or the elemental fire, or the god presiding over the 
elemental fire, or the individual soul or the Supreme 
Self (Brahman). 

The Purvapakshin or the opponent says Vaisvanara 
is the gastric fire because it is said in Bri. Up. V-9. 
“Agni Vaisvanara is the fire within man by which the 
food that is eaten is cooked. Or it may denote fire in 
general or the deity which presides over the elemental 



CHAPTER I—SECTION 2. 24 


119 


fire or the individual soul who being an enjoyer is in 
close vicinity to Vaisvanara fire. 

The Siddhantin says, here that the Supreme Self or 
Brahman only is referred to on account of the qualifying 
-adjuncts to these words. The adjuncts are “Heaven is 
the head of this Vaisvanara Self, the Sun its eyes 
etc. This is possible only in the case of the 
Supreme Self. 

Further in the passage “He eats food in all worlds, 
in all beings, in all Selfs.” This is possible only if 
we take the term Vaiswanara to denote the 
highest Self. 

The fruit of meditation on this Vaiswanara 
Self 1 is the attainment of all desires and 
destruction of all sins (Chh. Up. V-24.3. This 
can be true if the Supreme Self is meant. Moreover 
the chapter begins with the enquiry “What 
is our Self ? What is Brahman ?” The words ‘Self’ 
and ‘Brahman are marks of Brahman and indicate the 
Supreme Self only. The word ‘Brahman’ is used in its 
primary sense. Therefore it is proper to think that 
the whole chapter treats of Brahman only. Moreover 
etymologically also the word Vaisvanara means 
Brahman ; because it is composed of two words “Viswa” 
meaning “all” and “Nara” meaning ‘men’ namely “He 
who contains all men within himself.” Such a being 
is Brahman only. 

It is a settled conclusion, therefore, that only Brahman 
xan be meant by the term “Vaisvanara”. 



120 


BRAHMA SUTRAS 


i. 2.25 h 

Smaryamaanamanuinaanam syaaditki 

Because that (cosmic form of the Supreme Lord) 
which is described in the Smriti is an indicatory mark 
or inference (from which we infer the meaning of this 
Sruti text under discussion). 

Smaryamacinam : mentioned in the Smriti. Anmnaarmrr. ; 
indicatory mark, inference. Syaath / may be, 1thl ; because thu>. 

An argument in support of Sutra 24 is given. The 
word Tthi’ denotes a reason. It points to a corrobora¬ 
tive statement which expresses the same thing as the 
Sruti. The Smntis interpret the passages of the 
Sruti. Therefore where a doubt arises as the 
significance of a passage in the Sruti, the Smriti may 
be consulted in order to get more light on the subject 
matter. The Smriti gives a description of the cosmic 
form of the highest Lord as “He whose mouth is fire, 
whose head is heaven, whose navel the ether, whose 
eyes, the sun, whose ears the regions, reverence to Him. 
whose body is the world. This is in agreement with 
the description in the text under discussion. The same 
Lord who is spoken of in the Sruti is described in the 
Smriti also. 

In the Bhagavad Gita XV-14 the word 
Vaisvanara is expressly applied to the Lord “I having 
become the fire of life, take possession of the bodies 
of breathing beings and united with the life-breaths, 
I digest the four kinds of food,” Here a truth about 
the Lord is declared in a Smriti passage and from it 
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we may infer that the Vaisvanara Vidya taught in the 
Chhandogya Upanishad also refers to this mystery of the 
Lord. Hence Vaisvanara is the highest Lord. Therefore 
it is a settled conclusion that the Supreme Lord is 
referred to in the text. 

In the following Sutra the author removes the doubt 
that the Vaisvanata may denote the gastric^ire. 


I. 2.26 5^T%£?TtSr?T: 3'4T 



q- 

'O 


Sabdaadibhyonbhah prathishtaanaanaachcha net hi cheth 
na thathhaa drushtyupadesnath, asambhavaathpurusha- 
mapi chainamadheeyathe. 57 


If it be said that (Vaisvanara is) not (Brahman) or the 
Highest Lord on account of the term (viz., Vaisvanara 
which has a settled different meaning viz., gastric fire) 
etc. and on account of his abiding within (which is a 
characteristic of the gastric fire) (we say) no, because 
there is the instruction to conceive (Brahman) as such 
(as the gastric fire, because it is impossible for the 
gastric fire to have the heaven etc., for its head and 
other limbs) and also because they (the Vajasaneyins) 
describe him (viz. the Vaisvanara) as man (which term 
cannot apply to the gastric fire. 


tfahthtadibhyah : on account of the word. Antlmh : within. 
Prathishtacinaath : because of abiding. Cha : and, Na f not. 
Ithi cheth : if it be said, Na : not so, Thathhaa : thus, as such. 
Drushtiupadexcialh : on account of the instruction to conceive it. 
Asambhavaath : because of impossibility. Pumsfiam : as person. 
Apt : also. Cha : and, Enam : him. Adheeyathe : (they) describe. 
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The argument in support of Sutra 24 is continued. 
The Purvapakshin raises the following objection. 
The ordinary meaning of “Vaisvanara” is fire. Moreover 
-scripture speaks of the Vaisvanara as abiding within. 
“He knows him abiding within man” Sat. Br. 10-6-1-11 
which applies to the gastric fire only. 

Therefore the gastric fire alone ai*d not Brahman is 
referred to in the text under discussion. 

This Sutra refutes this objection. The Siddhantm 
gives the following reply. The Sruti here teaches the 
worship of Brahman in the gastric fire by way of 
-meditation (Upasana) analogously to such passages as 
“Let a man meditate on the mind as Brahman” Chh. 

•Up. III-18-1. 

Moreover the gastric fire cannot have heaven for 
its head, and so on. Further the Vajasaneyins consider 
Vaisvanara as a man (Purusha). “This Agni Vaisva¬ 
nara is a man” Sat. Br. 10.6.1-11. 

Therefore “Vaisvanara” here refers to Brahman only. 
In the following Sutra the author sets aside the view 
that Vaisvanara of this passage means the Devata 
called Agni or the elemental fire. 

i. 2.27 ara yg'su 

At ha yeva na devathaa b hut ham cha 5 s 

For the same reasons (the Vaisvanara) cannot be 
lie deity (fire) or the element (fire). 

Atha yeva * for the same reasons, Na : (is) not, Devathaa : th* 
presiding deity of fire, Bhutham : the element of fire. Cha : and. 

The argument in support of Sutra 24 is continued. 
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The Purvapakshin says : the presiding deity of fire 
is a mighty being. Hr is endowed with great lordliness 
and power. Therefore heaven etc., may very appropria¬ 
tely be its head and other members. Therefore the 
passage may very well apply to him. 

For the same reasons stated in Sutra 26 Vaisvanara 
is neither the divinity of fire nor the element of fire. 
The elemental fire is mere heat and light. The heaven 
and so on cannot properly be ascribed as its head and 
so on, because an effect cannot be the Self of another 
effect. Again the heavenly world cannot be ascribed 
as head etc, to the God of fire, because it is not the 
Supreme cause but a mere effect and its power or 
glory depends on the Supreme Lord. To them the 
word “Atman” could not appropriately be applicable 
at all. 

i. 2.28 11 

Saakshaadapyavirodham Jaiminih 59 

Jaimini (declares that there is) no contradiction even 
(if by ‘Vaisvanara) (Brahman is) directly (taken as 
the object of worship). 

Saakdhaath ; directly. A pi : also, even. Avirodham : no 

objection, no contradiction. Jaiminih : (so says) Jaimini. 

The argument in support of Sutra 24 is continued, 

Jaimini says that it is not necessary to state that 
what is meant by Vaisvanara is fire as a symbol of God 
and that the view that it means Brahman directly and 
in a primary sense is quite consistent and appropriate. 
The very word ‘Vaisvanara* means the totality of life 
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and applies to Brahman as he is the soul of all 
(Sarvatmatvat). 

This Sutra declares that ‘Vaisvanara’ can be taken 
directly to mean Brahman as an object of meditation, 
because Vaisvanara is same as Vaisvanara which means 
the universal man i.e., the alt-pervading Brahman 
Himself. As the word Vaisvanara literally means “He 
to whom belong all men” or “who is the leader (Nara) 
of all (Visva)” so the word Vaisvanara denotes 
etymologically the Supreme Brahman. 

I- 2.29 II 

A h kivyakt herithyn a s?na rn thy a h r > 

On account of the manifestation, so says 
Asmarathya. ‘ 

Abhfijaktheh : because of manit» station. Jthi : thu>. so. 
Axmnmthytth : (Sayb) Asmarathya. 

The argument in support of Sutra 24 is 
continued. 

In the Chhandogya Upanishad under discussion 
Vaisvanara is described as having the size of a span. 
How can the infinite Brahman he limited by the 
measure of a Pradesa or a span ? To this objection 
the author gives his answer in the following Sutra. 

The sage Asmarathya says that for the benefit of 
the worshipper the / Infinite Brahman manifests 
Himself in the finite individually being localised in limited 
places such as the body or the heart of the human 
being. Therefore there is no incongruity in using the 
word “Vaisvanara” (even standing for the gastric fire) 
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to signify Brahman. Even though Brahman is all- 
pervading, yet He specially manifests Himself as 
extending from heaven to earth or in the heart for 
the sake of His devotees. 

Asmarathva says that the infinite is realised 
through His grace in the limited space of mental 
image in the mind or a physical image without. The 
devotees who meditate on Brahman in their heart 
as having the size of a span, see Him of that size, 
because He manifests Himself to them in that form. 
This is the opinion of Asmarathya. 

Hence according to the opinion of the teacher 
Asmarathya the scriptural text which speaks of him 
who is measured by a span may r£fer to the Supreme 
Self or the highest Lord. 

1. 2.30 it 

Auusmrutherboadarih 01 

For the sake of meditation or constant remem- 
brance-so says the sage Badari. 

A HUftmrntheh : for the sake of meditation or constant 
remembrance. Hnmhirih : {*o says) the sage Badari. 

The argument in support of Sutra 24 is continued. 

The Sage Badari is of opinion that this measure of 
a span is a mental device to facilitate meditation. 

He says, that the size of the thumb refers 
to a mental image and not to the actual size. 
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The Supreme Lord may be called ‘measured by 
a span' because He is remembered or meditated by 
means of the mind, which is seated in the heart 
which is measured by a span. The size of the heart 
is that of a span. As Brahman is meditated as 
abiding in the lotus of the heart, the aspirant 
involuntarily associates him with the size of a span. 
This mental association or Anusmrithi is the cause 
why Brahman is called Pradesamatra, the measure of 
a span. 

Therefore Vaisvanara may well stand for Brahman. 


i. 2.31. II 

Sampaththerithi Jaiministhatthaa hi darsayathi 62 

Because of imaginary identity (the Supreme Lord 
may be called Pradesamatra (span long). So says 
Jaimini, because so (the Sruti) declares. 

Sampaththeh : because of imaginary* identity. Ithi : thus, so. 
Jaimini : (says) Jaimini, Thathhaa : in this way, Hi : because. 
Darsayathi : (the Sruti) declares. 

The argument in support of Sutra 24 is continued. 

Jaimini says that the description refers to a state of 
realisation of form between the crown of the head 
and the chin in your body: The cosmic being is 
worshipped through the identification of His- 
different limbs with the * different parts of the 
worshipper’s body from the top of the head to the chin. 
The head of the meditator or worshipper is heaven,. 
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the eyes the sun and the moon, and so on. In this* 
meditation the cosmic being is limited to the size 
of a span, the distance from the crown of the head’ 
to the chin. Hence Jaimini says that the highest 
Lord in the passage under discussion is considered 
as* of the size of a span. 

The Sruti also declares “The teacher said, pointing 
to his own head. This is the highest Vaisvanara i. e.. 
the head of the Vaisvanara’ ” Vajasaneyi Brahmana. 

1.2.32 

Aamnnanthi chainamasmin 63 

Moreove* they (the Jabalas) teach that this . 
(Supreme Lord is to be meditated upon) in this (the 
space between the head and the chin). 

Aamananthi : (they) speak, teach, recite, declare, Cha : moreover, 
also, and. Enam : this. Asmin : in this. 

The argument in support of Sutra 24 is concluded. 

Moreover the Jabalas speak in their text of the 
supreme Lord in the inter space between the top 
of the head and the chin. ^ 

Jabala Sruti also says so. It says that He is to 
be realised Avimukta (full liberation) between Varana 
(sin preventor) and Nasi (sin destroyer). 

‘Jabala Upanishad-1 says “What is its place? The 
place where the eye-brows and the nose join. 
That is the joining place of the heavenly world 
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•represented by the upper part of the head and of 
;the other i. e. the earthly world represented by 
.the chin. 

Sutras 27 to 32 declare that the reference to the 
Supreme Lord by the term “Pradesamatra as extending 
from heaven to the earth” or as measured by a span 1 ' 
is quite appropriate. 

By all this it is proved that Vaisvanara is the 
Supreme Lord. 

See Jabala Upanishad-1. 

Thus ends the second Pada (section 2) of the First 
.Adhyaya (chapter I) of the Brahma-Sutras of the 
Wedanta Philosopy. 



CHAPTER I 

Section 3 
INTRODUCTION 


In the last section texts of doubtful imports were 
interpreted to refer to Brahman . Some other ex¬ 
pressions prescribed for divine contemplation in 
different Srutis, not already discussed in section-2 
are now taken up for discussion to prove that they all 
indicate the same Infinite Brahman. 

In the first section of the first chapter the author 
(Sutrakara) took up the terms which referred to 
the manifested world such as Akasa (ether) Prana 
’(energy), Jyothi (light) and showed that they really 
refer to Brahman. In the second section the author 
took up the terms which referred to the human body 
and showed that they refer to Brahman. The section 
referred to the Saguna aspect of Brahman. The third 
section refers to the Nirguna aspect of Brahman. 
Here the subject of discussion is to Para Brahman 
or the Supreme Nirguna Brahman. 
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SYNOPSIS 


Some other passages prescribed for meditation im 
different Srutis, not already discussed in section-2 are 
now taken up for discussion to prove that they all 
indicate the same Infinite, Satchitananda all-pervading, 
eternal Immortal Brahman. 

Adhikarana-I : (Sutras 1 to 7) proves that that 
within which the heaven, the earth etc., are woven 
(Mu. Up. II-2-5) is Brahman. 

Adhikarana-II : (Sutras 8-9) shows that the 
Bhuman referred to in Chh. Up. VII-23 is Brahman. 

Adhikarana-III : (Sutras 10 to 12) teaches that 
the Akshara (the Imperishable one) of Bri. Up III-8-8 
in which the ether is woven is Brahman. 

Adhikarana-IV : (Sutra 13) decides that the 
highest person who is to be meditated upon with the 
syllable OM according to Pras. Up. V-5 is not the 
lower but the higher Brahman. 

Adhikarana V : (Sutras 14 to 21) shows that the 
small ether (Daharakasa) within the lotus of the 
heart mentioned in. Chh. Up. VIII-1 is Brahman. 

Adhikarana VI : (Sutras 22-23) proves that he 
after whom everything shines, by whose light all this is 
lighted-Kath. Up. II-5-15 is not some material luminous 
body, but Brahman itself. 

Adhikarana VII : (Sutras 24-25) decides that the 
person of the size of a thumb mentioned in Kath. Up. 
It-4-12 is not the individual soul but Brahman. 
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Adhikarana VIII : (Sutras 26-33) The next two 
Adhikaranas are of the nature of a digression. They 
raise a side issue and decide that deities are equally 
entitled to practise Brahma Vidya as prescribed in 
the V edas. Sutras 29 and 30 establish the conclusion 
that the Vedas are eternal. 

Adhikarana IX : (Sutras 34-38) explains that 
Sudras are altogether not entitled for Brahma Vidya. 

Adhikarana X •' (Sutra 39) proves that the Prana 
in which everything trembles according to Kath. Up. 
II-6-2 is Brahman. 

Adhikarana XI (Sutra 40) Proves that the ‘light’ 
(Jyoti) mentioned in Chh. Up. VIII-12-3 is the highest 
Brahman. 

Adhikarana XII : (Sutra 41) decides that the ether 
which reveals names and forms (Chh. Up. VIII-14) 
is not the elemental ether but Brahman. 

Adhikarana XIII : (Sutras 42-43) teaches that 
the Vijnanamaya—he who consists of knowledge of Bri. 
Up IV-3-7 is not the individual soul but Brahman. 
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Dyubhvaadyadhikaranam : Topic (Adhikarana) 1 

The abode of heaven, earth etc is Brahman 
(Sutras 1-7) 

L 3.1 eprrsTTCcR 

Dyubhvaadyaayathanam svasabdaath. 64 

The abode of heaven, earth etc., (is Brahman) on 
account of the term ,own’ i. e. ‘Self. 

Dyu : heaven. Bhu : earth. Adi : and the rest. Aayathanatn : 
abode. Sva : own. Sabdaath : from the werd (Sva Sabdaath on 
account of the word ‘Self’). 

An expression from the Mundaka Upanishad is 
taken up for discussion. 

Para Brahman is the basis or resting place of 
heaven, earth etc., as the term Atma indicative of Him 
is found in the passage. We read in Mundaka Upa¬ 
nishad 11-2-5 “He in whom the heaven, the earth, 

and the sky are woven, as also the mind with all the 
senses, know Him alone as the Self, and leave off 
other talk ! He is the bridge of immortality.” 

Here the doubt arises whether the abode is the 
Supreme Brahman or something else. 

The Purvapakshin or the opponent holds that the 
abode is something else on account of the expression 
“He is the bridge of immortality” He says: it is 
known from daily experience that a bridge takes one 
to some further bank. It is impossible to assume 
something beyond the Supreme Brahman, because the 



CHAPTER I—SECTION 3.1 


133 


Srutis declare, “Brahman' is endless without a shore’’ 
Bri. Up. II-4-12. As the Pradhana is the general 
cause, it may be called the general abode. Or the 
Sutratma^ may be the abode. The Srutis say “Air is 
that thread, O Gautama ! By air as by a thread O 
Gautama! this world and the other world and all 
beings are strung together” Bri. Up. III-7-2. So the 
air supports all things. Or else the Jiva may be the 
abode with reference to the objects of enjoyment as 
he is the enjoyer. 

He who is spoken of as the abode, in whom the 
earth, heaven etc., are woven is Brahman only, on 
account of the term "Own” or ‘Self’ which is appro¬ 
priate only if Brahman is referred to in the text and 
not Pradhana or Sutratman. (We meet with the 
word ‘Self’ in the passage—“Know him alone as 
the Self”) 

Brahman is spoken of in the Sruti as the general 
abode by its own terms i. e. by terms properly 
designating Brahman as for instance ‘‘All these crea¬ 
tures, my dear, have their root in the being, their 
abode in the being, their rest in the being” Chh. 
Up. VI-8-4. 

In the texts preceding and following this one, i. e. 
in Mu. Up. II-1-10 and II-2-11 Brahman is spoken 
of. Therefore it is only proper to infer that Brahman 
only is referred to in the intervening texts which 
is under discussion. In the texts cited above men¬ 
tion is made of an abode and that which abides. 
In Mundaka Upanishad II-2-11 we read : “Brahman 
indeed is all this."” From this a doubt may arise that 



134 


BRAHMA SUTRAS 


Brahman is of a manifold variegated nature, just as 
in the case of a tree consisting of leaves, branches, stem, 
root etc. In order to remove this doubt the text 
declares in the passage under discussion “Know Him 
alone as the Self” i. e. know the Self alone and not 
that which abides in it, which is merely a product of 
Avidya (ignorance) and is false or illusory. Another 
Scriptural text reproves the man who thinks that this 
world is real. “From death to death goes he who 
beholds any difference here” (Kath. Up II-4-11) 

The statement “All is Brahman” aims at dissolving 
the wrong conception of the reality of the world. It 
does not intimate that Brahman is of manifold, 
variegated nature. The homogeneous nature of Brah¬ 
man is clearly stated in the Srutis. As a mass of salt 
has neither inside nor outside, but is altogether a 
mass of taste, thus indeed has that Self (Brahman) 
neither inside nor outside, but is altogether a mass of 
knowledge” (Bri. Up. IV-5-13). For all these reasons the 
abode of heaven, earth etc., is the Supreme Brahman. 

The word Sethu (bridge) in the words Amritasyaesha 
Sethu (He is the bridge of immortality) merely refers 
to His being the basis of every created object and 
the means of immortality. The word ‘bridge* is meant 
to intimate only that that which is called a bridge 
supports, not that it has a further bank. You should 
not think that the bridge meant is like an ordinary 
bridge made of wood or stone. Because the word 
“Sethu” is derived from the root ‘Si’ which means to 
bind. The word conveys the idea of holding together 
or supporting. 
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i 3.2 ii 

Mukthopasrupyavyapadesaath 65 

Because of the declaration (in the scriptures) that 
that is to be attained by the liberated. 

Mukthii Vpasrupya : to be attained by the liberated. Vyapode- 
$aattl : because of declaration. 

An argument in support of Sutra 1 is given. 

The above word “Dyubhvaadyaayathanam” refers 
to Para Brahman, also because he is described as 
. attained by the emancipated Soul. 

A further reason is given to intimate that Brahman 
is meant in the passage under discussion. Brahman 
is the goal of the emancipated. That Brahman is that 
which is to be resorted to by the liberated is known 
from other scriptural passages such as “The fetter 
• of the heart is broken, all doubts are solved, all his 
works perish when He who is the higher and the 
lower has been beheld” Mu. Up. II-2-8. “The wise 
man freed from name and form goes to the divine 
Person who is greater than the great” (Mu. Up. 
III-2-8) “When all desires which once entered his 

heart are destroyed then does the mortal become 
immortal, then he obtains Brahman” (Bri. Up. IV-4-7). 

Nowhere you will find that the Pradhana and 
.similar entities are to be resorted to by the 
^emancipated. 

We read in the Bri. Up. IV-4-21 : “Let a 
wise Brahmana after he has discovered Him, practise 
wisdom. Let him not seek after many words, because 
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that is mere weariness of the tongue”. For this reason 
also the abode of heaven, earth etc., is the Supreme 
Brahman. 


I. 3.3 


Naanumaana7nathachchhabdaath 


6'ff 


(The abode of heaven etc) is not that which is 
inferred i. e. Pradhana because there is no term in¬ 
dicating it. 

JYa .* not, Anutnaanatn 8 that which is inferred i. e. Pradhana. 
Athad-Sabdacith : because there is no word denoting it. 

The argument in support of Sutra 1 is continued. 

The abode referred to in Sutra 1 does not indicate 
Pradhana, because there is no such expression in the 
said Mundaka Upanishad as can be construed to 
indicate Pradhana or matter. On the contrary such 
terms as “He who knows all (Sarvagnya) under¬ 
stands all (Sarvavith) Mu. Up. 1-1-9. intimate an 
intelligent being opposed to Pradhana in nature. For 
the same reason the air (Sutratman) cannot be accepted 
as the abode of heaven, earth etc. 


i. 3.4 it 

Praanabhrichcha 6 7 

(Nor) also the individual Soul. 

Praanabhrvth ; the living or individual soul ; supporter of Piano, 
i. e., Jiva. Cha : also (Na : not). 

The argument in suppot of Sutra 1 is continued. 

The word ‘not’ is understood here from the pre¬ 
ceding Sutra. 
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Although the individual Soul is an intelligent being: 
and can therefore be denoted by the word ‘Self yet 
omniscience and similar qualities do not belong to him. 
as his knowledge is limited by the adjuncts. He 
cannot become the resting place or abode of the 
entire world as he is limited and therefore not- 
omnipresent. 

The individual soul cannot be accepted as the 
abode of heaven, earth etc., for the following reason, 
also. 

I. 3.5 || 

Bhedavyapadesaath cfr 

(Also) on account of the declaration of difference 
(between) individual soul and the abode of heaven 
etc). 

Bneda vyapadesaath : on account of difference being mentioned. 

The argument in support of Sutra 1 is continued. 

In the text under discussion viz., “Know him alone' 
as the Self (Atman) II-2-5. there is a declaration of 
difference. The individual Soul who is desirous 
of emancipation is the Knower and abode of heaven 
is the thing to be known. Brahman which is denoted 
by the word ‘Self’ and represented as the object of 
knowledge is understood to be the abode of heaven, 
earth and so on. 

For the following reason also the individual soul 
cannot be accepted as the abode of heaven, earth, 
etc. 
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•I* 3.6 SW><0|ir[ || 


Prakaranaath. 09 

On account of the subject matter. 

Prakaranaath : On account of the subject matter, from the 
^context. 

The argument in support of Sutra 1 is continued. 

The Supreme Brahman is the subject matter of 
the entire chapter. You can understand this from 
the passage “Sir, what is that through which when it is 
known, everything else becomes known ?” Mu. 
Up. 1-1-3. Here the knowledge of everything is 
.said to be dependent cn the knowledge of one thing. 
'Because all this i. e. the whole universe becomes known 
if Brahman the Self of all is known, but not if only 
:the individual Soul is known. 

The Mundaka Upanishad begins with ‘what is that 
through which’ and concludes by saying “The knower 
of the Brahman becomes Brahman” III-2.9. This 
clearly intimates that the subject matter of the whole 
Upanishad from the beginning to the end is Brahman 
• only. Hence it is the same Brahman which is spoken of 
as the resting place of heaven, earth and so on. 

Another reason against the individual soul is given 
in the following Sutra. 

J. 3.7 ^ || 

Sthhithyadanaabhyaam cha 70 

And on account of the two conditions of remaining 
unattached and eating (of which the former is 
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characteristic of the Supreme Self, the latter of the 
individual soul). 

Sthhithi : abiding, existence. Adanaabhyaam : eating. Cha : and. 

The argument in support of Sutra 1 is concluded. 

We read in Mundakopanishad III-l-l. “Two 
birds, inseparable friends cling to the same tree. One 
of them eats the sweet fruit, the other looks on 
(remains as a witness)/’ The passage refers to 
Brahman as Self-poised bliss and to the individual 
Soul as eating the sweet and bitter fruits of actions. 
Here Brahman is described as the silent witness. 
The passage describes the condition of mere inactive 
presence of Brahman. The individual soul eats the 
fruits of his works viz. pleasure and pain and there¬ 
fore he is different from Brahman. The two states 
viz., mere presence and the enjoyment indicate that 
Brahman and the individual soul are referred to. 

This description which distinguishes the two can 
be apt only if the abode of heaven etc. is 

Brahman. Otherwise there will be no continuity 
of topic. 

It cannot be said that the passage merely describes 

the nature of the individual soul, because it is 

nowhere the purpose of Scripture to describe the 
individual soul. The individual soul is known to 
everyone as agent and enjoyer. Ordinary experience 
tells us nothing of Brahman. Brahman is the special 
topic of all scriptural texts. The purpose of the 
scriptures is always to describe and establish Brahman 
which is not well known. 
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Bhumaadhikaranam : Topic (Adhikarana) 2. 

Bhuma is Brahman . 

(Sutras 8-9) 

i. 3.8 11 

Bhoomaa Samprasaadaadadhyupadesaath 71 

Bhuma (is Brahman) because it is taught after the 
state of deep sleep (i. e. after Prana or the vital 
air which remains awake even in that state), 

Bhoomaa : the vast, the Infinite, the full. SamprasaadaatL 
Adhi : beyond the state of deep sleep 'here the vital principle or 
Prana). Upadcf*uath : because of the teaching. 

The term ‘Bhuman’ does not denote numerical 
largeness but pervasion in the shape of fulness 
Samprasaada means the undisturbed place or bliss 
hence the state of deep sleep, when that bliss is 
enjoyed. Adhi means above, beyond. 

Bhuma denotes Brahman, because it is described 
in Sruti to be above Prana, which is here represented 
by the bliss enjoyed during deep sleep. Bhuma refers 
to Brahman as the passage teaches an entity higher 
than Samprasaada i. e. Prana or vital air which is 
awake and active even in deep sleep. 

An expression from the Chhandogya Upanishad 
is now taken up for discussion. In the seventh 
chapter of the Chhandogya Upanishad Sanatkumara 
gives instructions to Narada. He begins with ‘name' 
and takes the student step by step. He goes higher 
and higher and ultimately teaches the highest truth 
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which is Bhuma or the Infinite. Sanatkumara says 
to Narada “Bhuma is Bliss. You should desire to 
understand where one sees nothing else, hears nothing 
else, understands nothing else, that is Bhuma. 
VII-23-24. 

Here the doubt arises whether Bhuma is the vital 
air or Brahman tthe Supreme Self.) 

The Purvapakshin or the opponent maintains that 
the vital air is Bhuma. He says : Narada approaches 
Sanatkumara for initiation into the mysteries of 
Atma. We meet with a series of questions and 
answers such as “Is there anything greater than a 
name ? Speech is greater than name. Is there 
anything greater than speech ? Mind is greater than 
speech which extends from name up to vital air \ 
Then Narada does not ask whether there is any 
higher truth. But still Sanatkumara gives an exposi¬ 
tion on Bhuma. This intimates that Bhuma is not 
.different from the vital air taught already. 

Further he calls the knower of the vital air an 
Ativadin i. e., one who makes a statement surpassing 
preceding statements. This clearly shows that the 
vital air is the highest Truth. 

This Sutra refutes the argument and says that 
Bhuma is Brahman. Sanatkumara distinctly says to 
Narada. “But verily he is an Ativadin who declares 
the highest Being to be the True (Satya,) Chh. Up. 
VII-16-1. This clearly indicates that it refers to 
something higher than Prana or the vital air. One 
can become truly an Ativadin by knowing this 
Supreme Truth only. 
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Though Narada does not ask Sanatkumara “Is- 
there anything greater than the vital air ? a new 
topic about Brahman (Bhuma) which is the Supreme 
Truth is begun. Narada said to Sanatkumara “Sir, 
may I become an Ativadin through the Truth.” 
Sanatkumara leads Narada step by step, stage by stage 
to the knowledge of Brahman or Bhuma and instructs 
him that this Bhuman is Brahman. 

Narada at first listens to the instruction given by 
Sanatkumara on various matters, the last of which is 
Prana and then becomes silent. Thereupon the wise 
Sanatkumara explains to him spontaneously without 
being asked that he only is an Ativadin who has 
knowledge of the Highest Truth, and that the 
knowledge of vital air which is an unreal product is 
destitute of substance. By the term “The True” is 
meant the Supreme Brahman, because Brahman is the 
only Reality. Sanatkumara thereupon leads Narada by 
a series of steps beginning with understanding up to 
the knowledge of Bhuman. We, therefore, conclude 
that the Bhuman is the Supreme Brahman, and 
that it is different from Prana or the vital air. 

If Prana or the vital air were the Bhuman then 
Sanatkumara would not have continued his instructions. 
He would have stopped his instructions after saying. 
“Prana is greater than hope” section 15. But he gives 
a clear description of the nature of Bhuman in section. 
23, 24, 25. Therefore Bhuma alone is Brahman or the 
Highest Truth. 

Selfhood does not belong to Prana. Moreover one 
can free hinjself from grief only by knowledge of the 
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Supreme Brahman. Brahman only is All full. Bhuman > 
means also fulness. The quality of the Bhuman agrees 
best with the Supreme Brahman which is the cause, 
source, support and substratum for everything. Bhuman 
is taught as the last of the series. It is Infinite Bliss. 
Therefore it is the highest of all. 

The meditation on Prana is higher than meditation 
on Name up to hope. Therefore he who thus meditates 
on Prana is called an Ativadin. He is an Ativadin 
compared with those below him. But the meditation 
on the Supreme Brahman is superior even to that on 
Prana. Hence he who meditates on Brahman or the 
Bhuman is the real Ativadin. 

Narada thought that the instruction about the 
Atman is now completed. Therefore he did not as^ 
any further question. Sanatkumara knew that the 
knowledge of Prana is not the highest knowledge. 
Therefore he spontaneously continues his teaching to 
Narada and tells him that the knowledge of Brahman or 
the Bhuman is the highest knowledge. The Srutis say 
that Prana springs from Brahman. Therefore Prana 
is inferior to Brahman. Brahman alone is the Bhuman 
of the passage of the Chhandogya Upanishad under 
discussion. 

i- 3.9 snrkwsj ii 

Dharmopapaththescha 72 

And because the attributes (declared in the 
Scriptural passage to Bhuma) apply appropriately only - 
to Para Brahman. 
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Dharma : qualities, attributes. Upapaththeh: because of the 
suitability. Cha : and. 

An argument in support of Sutra 8 is given. 

The attributes which the scripture attribute to the 
Bhuman agree well with Brahman. In the Bhuman the 
ordinary activities of seeing etc., are absent. The Sruti 
declares “where one sees nothing else, hears nothing else, 
understands nothing else, that is the Bhuman”. We 
know from another text that this is the characteristic 
of the Supreme Self. “But when the Atman only is 
all this, how could he see another ?” Bri. Up. 
IV-5-15. 

The qualities of being the True, resting on its own 
greatness, nonduality, bliss, Infiniteness the self of 
everything. Omnipresence, Immortality etc., mentioned 
in the text under discussion can belong to the Supreme 
only, not to Prana which is an effect and as such cannot 
possess any of these attributes. 

By all this it is proved that the Bhuman is the 
Supreme Self or Brahman. 

Aksharaadhikaranam : Topic (Adhikarana) 3 
Ak8hara is Brahman 
(Sutras 10—12) 

I- 3.10 II 

Akaharamambaraanthadhrutheh 73 

The Imperishable (is Brahman) on account of (its) 
supporting everything up to Akasa (ether). 
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Akaharam : the imperishable, Ambaraantha dhrutheh : because it 
•supports all up to Akasa. 

An expression from the Brihadaranyaka Upanishad 
ds now taken up for discussion. We read in Bri. 
Up. III-8-7. “In what then is the ether woven like 
warp and woof ?” Gargi put this question to sage 
Yagnavalkya. He replied : “O Gargi, the Brahmanas 
call this Akshara (the Imperishable). It is neither 
coarse nor fine, neither short nor long etc” Bri. Up. 
III-8-8. Here the doubt arises whether the word 
“Akshara” means syllable ‘OM 1 or Brahman. The 
Purvapakshin or the opponent maintains that ‘Akshara* 
etymologically means a syllable and therefore generally 
- represents the syllable OM, which is also an object of 
meditation. We have no right to disregard the settled 
meaning of a word. 

This Sutra refutes the above view and says that 
* Akshara here stands for Brahman only. Why ? 
Because the Akshara is said to support everything from 
earth up to ether. The text says “In that Akshara, 
Gargi! is the ether woven like warp and woof” Bri. 
Up. III-8-11. Now the attribute of supporting every¬ 
thing up to ether cannot be ascribed to any being but 
Brahman. 

Moreover Tt is neither coarse nor fine, neither 
-.short nor long” etc., indicates that relative qualities 
are absent in it. Therefore the ‘Akshara’ is Brahman. 
The objector says : But even Pradhana supports 
^everything up to ether, because it is the cause of all 
the modified objects in the universe and so the 
10 
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Akshara or the Imperishable t may be Pradhana. To> 
this doubt the following Sutra gives an answer. 

13.11 m ^ TOT^RT^II 

Saa cha Prasaasanaath 74 

This (supporting) on account of the command 
(attributed to the Imperishable, can be the work of 
the Supreme Self only and not of the Pradhana). 

>S'aa .• This (the quality of supporting everything up to ether,) 
Cha : and, also. Pra^aaftavuiath : because oi the command. 

An argument in support of Sutra 10 is given,* 

The supporting of all things up to ether is the work 
of the Highest Self only. Why ? On account of the 
command. The text speaks of a command “By the 
command of that Akshara, O Gargi ! the sun and the 
moon stand apart” Bri. Up. III-8-9. This command 
or rulership can be the work of the highest Lord 
only, not of the non-intelligent Pradhana. Because 
non-intelligent causes such as clay and the like 
cannot command their effects such as jars and the 
like. Therefore the Pradhana cannot be the ‘Akshara* 
which supports everything up to Akasa or ether. 

L 3.12 II 

Anyabhaavaynavruthhescha 75 

And on account of (the Sruti) separating (the 
Akshara) from that nature is different (from. 
Brahman). * 
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Anya : another. Bhaava : nature. Vyaavruththeh : on account 
of the exclusion, Cha : and. 

The argument in support of Sutra 10 is 
concluded. 

The Imperishable (Akshara) is not Pradhana or 
Jiva, because in the same text we find description of 
attributes which would exclude another nature than 
Brahman. In a supplementary passage in the same 
Upanishad we find description of this Akshara which 
excludes Pradhana and Jiva, because they do not 
possess that nature. 

The qualities referred to in the text namely, seeing, 
hearing, thinking, knowing etc., 'That Akshara O 
Gargi ! is unseen but seeing, unheard but hearing, 
unperceived but perceiving, unknown but knowing. 
There is no other seer but He, no other hearer but 
He, no other thinker but He, no other Knower but 
He. In that Imperishable O Gargi! the ether is 
woven warp and woof” (Bri. Up. III-8-11) point to 
an intelligent being and therefore negate the Pradhana 
which is non-intelligent. 

The word ‘Akshara’ cannot denote the individual 
soul as he is not free from limiting adjuncts as the 
Akshara is described. The Srutis say “Akshara is 
without eyes, without ears, without speech, without 
mind etc.” (Bri. Up. III-8-8) 

Therefore it is a settled conclusion that the 
Akshara or the imperishable is the Supreme 
Brahman only. 
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Yeekshathikarmavyapadesadhikaranam: Topic (Adhikaraoa) 4 

The Highest person to be meditated upon is the 
Highest Brahman 

L 3.13 tajfNwsqsfoma: It 

Yeekshathikarmavyopadesaathsah 70 

Because of His being mentioned as the object of 
sight. He (who is be meditated upon is Brahman) 

Yeekshathi : seeing, realising. Karma : object, Vyapadesaath : 
because of his being mentioned. Sah : he. 

An expression from the Prasnopanishad is taken up 
now for discussion. 

The Highest Brahman is described as He is stated 
to be the object of Yeekshana (realisation by vision). 
The reference is clearly to the Supreme Self as the 
object of Yeekshana. 

We read in Prasna Upanishad V-2 “O Satyakama, 
the syllable OM is the highest and also the other 
Brahman ; therefore he who knows it arrives by the 
same means atone of the two”. The text then goes 
on “Again he who meditates with the syllable Om 
of three Matras (A-U-M) on the Highest Person” Pra. 
Up. V-5. A doubt arises whether the object of 
meditation is the highest Brahman or the lower Brah¬ 
man, because in V-2 both are mentioned, and also 
because Brahmaloka is described as the fruit by the 
worship of this Highest Person. 

The Sutra says : What is here taught as the object 
of meditation is the Highest Brahman and not Hiranya- 
garbha (the lower Brahman) Why ? Qn account of 
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its being spoken of as the object of sight “He sees the 
highest Person”. This intimates that he actually 
realises or gets himself identified with -the Highest 
Person. Hiranyagarbha also is unreal from the highest 
or transcendental view point. He is within the realm 
of Maya. He is associated with Maya. Therefore 
the Highest person means the Highest Brahman 
only which is the only Reality. This very Brahman is 
taught at the beginning of the passage as the object of 
meditation. 

The Sruti declares that the release from evil is 
the fruit of meditation “As a snake is freed from its 
skin, so is he freed from evil”. This clearly indicates 
that the Supreme constitutes the object of meditation. 

The attainment of Brahmaloka by the worshipper 
should not be considered as an inappropriate or 
insignificant fruit of the worship of the Highest 
person, because it is a step in gradual liberation or 
emancipation by degrees (Krama Mukti). He 
who meditates on the Supreme Self by means of 
the syllable OM as consisting of the Matras, obtains 
for his first reward Brahmaloka and after that 
Kaivalya Moksha or oneness with Supreme Brahman. 

In Prasna Upanishad we read “He arrives at this 
by means of the Omkara; the wise arrives at that 
which is at rest, free from decay, from death, from fear, 
the Highest” free from decay, free from death, free 
from fear, the Highest can apply only to the Supreme 
Brahman and not to the lower Brahman. 

The word Brahmaloka does not mean the Loka 
of Brahman but the Loka or condition which is Brahman 



150 


BRAHMA SUTRAS 


Himself, just as we explain the compound word 
Nisadasthapati, not the headman of the Nisadas but 
a head man who at the same time is a Nisada. It is 
a Karmadharaya compound which does not mean the 
“world of Brahman, but that world which is 
Brahman.” 


Daharaadhikaranam : Topic (Adhikarana) 5. 

The Dahara or the 'Small Akasa' is Brahman 
(Sutras 14-21) 

L 3.14 H 

Dahara Uththarebhtfah 77 

The small (ether Akasa is Brahman) on account 
of the subsequent arguments or expression). 

Daharah : the small. UIhtharebhyah : from subsequent texts or 
expressions or arguments. 

Another expression from the Chhandogya Upa- 
nishad is taken up for discussion. 

‘Dahara* refers to Brahman, because the reasons 
stated in the later portions of the passage show this 
clearly. 

We read in Chhandogya Upanishad VIII-1-1 “Now 
there is this city of Brahman (the body), and in it 
the place, the small lotus (the heart) and in it that 
small ether (Akasa). Now what exists within that 
small ether is to be sought, that is to be 
understood. 
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Here the doubt arises whether the small ether 
within the small lotus of the heart, which the Sruti 
speaks, is the elemental ether, or the individual soul, 
or the Supreme SouL 

The Poorvapaksliin or the opponent says : By the 
small ether we have to understand the elemental 
ether which is the ordinary meaning of the word. It 
is here called small with reference to its small abode, 
the heart. Or else the ‘Small one’ may be taken to 
mean the individual soul on account of the term the 
city of Brahman (Brahmapuri). The body is here 
called the city of Brahman because the individual 
soul has his abode in the body, and has acquired this 
by his deeds. The. individual soul is here called 
Brahman in a metaphorical sense. The Supreme 
Brahman cannot be meant, because He is not 
linked with the body as its Lord. The Lord of the 
city i. ethe individual Soul resides in one spot of 
the city viz., the heart, just as a King dwells in one spot 
of his Kingdom. Further the mind the limiting adjuhet 
of the individual soul abides in the heart. Only the 
individual soul is compared in the Sruti in size 
to the point of a goad. 

Here the ‘small Akasa’ is Brchman and does not 
mean elemental ether, although there is the qualification 
‘small’ which may indicate that he is a limited 
something. Why ? Because the nature of Brahman is 
described later on in the text “As large as this (external) 
•ether .is, so large is that Akasa within the heart. 
Both heaven and earth are contained within it.” Chh. 
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Up. VIII-1-3. This clearly intimates that it is not 
actually small. 

Akasa cannot be compared with itself. The finite 
individual soul also with its limiting adjuncts cannot 
be compared with the all-pervading Akasa or ether. 
The Sruti declares “Both the earth and heaven are 
contained in it.” This indicates that this Akasa is 
the support of the whole world. From this it is 
manifest that the ether is the Supreme Self. 

We read in the Chandogya Upanishad V-l-5 “The 
Self or Atman is sinless, ageless, deathless,: griefless, 
free from old age, hunger, thirst, with true desire 
(Satkam), true thought (Satsankalpa) that ever 
comes true” This cannot apply to mere physical ether* 
These are all distinct qualities of the Supreme 
Brahman. The description cannot refer to the 
individual soul, because the comparison to the infinite 
ether and the statement that heaven and earth 
are contained in it cannot apply to the finite 
individual soul. 

The word ‘Brahma’ in Brahmapuri shows the 

reference to Brahman only. Even if you take the word 
• * 

as refering to Jiva, the teaching relates to Brahman 
who is realised in the heart which is the Brahmapuri 
(the city of soul or Brahman). Moreover the promise 
of Infinite Bliss to the knower of Dahara Akasa. 
intimates that the reference is only to the Supreme 
Brahman. 

For all the reasons explained, that ether is the 
Highest Self or Supreme Brahman. 
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i. 3.15 irfrostfwrt WT % &Z fejf* 'T II 

Gathiaabdaabhyaam thathhaa hi drishtam 
lingajn cha 78 

The small Akasa (ether) is Brahman on account 
of the action of going (into Brahman) and of the- 
word (Brahmaloka) ; because thus it is seen (i. e. the- 
individual souls go into Brahman) is seen elsewhere 
in other Sruti texts; and this daily going of the- 
souls into Brahman (during deep sleep) is an 
inferential sign (by means of which we may properly 
interpret the word * Brahmaloka’). 

Oathisabdaabhyaam •* on account of the going and of the word. 
Thathhaa hi : thus, like, Drishtam : it is seen. Lingam : mark,, 
sign from which some thing may be inferred. Cha : and. 

The argument in support of Sutra 14 is given. 

It has been said in the preceding Sutra that the 
small ether is Brahman on account of the reasons 
given in the subsequent passages. These subsequent 
passages are now described. 

The mention of 'going' and a ‘word’ refers to 
Brahman. We read in Chhandogya Upanishad 
VIII-3-2. "All these creatures day after day go 
into this Brahmaloka (i. e. they are merged in Brahman 
during deep sleep) and yet do not discover it” etc. 
This passage shows that all Jivas or individual souls 
go daily into the 'small Akasa' called here Brahmaloka. 
This intimates that the 'small Akasa’ is Brahman. 

This going of the individual souls into Brahman 
which occurs daily in the deep sleep is mentioned 
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in other Sruti text : “He becomes united with the 
true (Sat), he is merged in his own Self” Chh. 
Up. VI-8-1. 

In common parlance or ordinary life also we say 
<of a man who is in deep sleep “He has become 
Brahman”. “He is gone into the state of 
Brahman.” 

The word ‘Brahmaloka’ is to be interpreted as 
Brahman Himself, and not as the world of Brahman 
(Satya Loka) because there is the indicatory sign 
in the passage. What is that indicatory sign or 
Lingam ? It is said in the text that the soul goes to 
this world daily. It is certainly impossible for the 
Jiva to go to the world of Brahman daily. Hence the 
term ‘Brahmaloka’ means here Brahman Himself. 


I. 3.16 



Dhrutheschn mahimnosyaasminnupalabdheh 79 

Moreover on account of the supporting also (attri¬ 
buted to it) the small ether must be Brahman, because 
this greatness is observed in this (Brahman only 
according to other scriptural passages). 

Dhrutheh : on account of supporting (of the world by the Akasa 
or ether) Cha : and, moreover, also. Asya mahimn&h : this 
greatness. Asmin : in Brahman. Vpalabdheh : on account of 
.being observed or found. 

The argument in support of Sutra 14 is continued. 

Daharakasa or the small ether referred to in Sutra 
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14 indicates Brahman* as the glory of supporting all 
the worlds can be reasonably true only in respect 
*of Brahman. And also on account of the ‘supporting’ 
the small ether can be the Supreme Brahman only. 
How ? To begin with the text introduces 
the general subject of discussion in the passage “In 
it is that small ether.” Then the small ether is to 
be compared with the universal ether. Everything 
is contained in it. Then the term Self is applied to 
it. Then it is stated that it is free from sin etc. 
Finally it is said “That Self is a bank, a limiting 
support (Vidhrithi) so that these worlds may not be 
confounded” (Chh. Up. VIII-4-1). In this passage 
the glory of small ether by way of supporting the 
worlds is seen. Just as a dam stores the water so 
;that the boundaries of the fields are not confounded, so 
also that Self serves like a dam in order that the 
world and all the different castes and Ashrams may 
not be confounded. 

Oth er texts declare that this greatness of support¬ 
ing belongs to Brahman alone “By the command of 
that Imperishable (Akshara) O Gargi, the sun and 
moon are held in their positions” Bri. Up. III-8-9. 
He is the lord of all, the king of all kings, the protector 
of all things. He is a bank and a limiting support, 
so that these worlds may not be confounded 
Bri. up. IV-4-22. This also shows that to be a 
boundary and support of the worlds is the distinctive 
attribute of Brahman only. Therefore on account 
of the ‘supporting’ also the small (ether) is nothing 
^Ise but Brahman, 
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I- 3.17 srig^xr || 

Prasiddhescha 80 

Also because of the well-known meaning (of Akasai 
as Brahman the small Akasa is Brahman). 

Prasiddhth : of the well-known (meaning). Cha : also. 

The argument in support of Sutra 14 is continued. 

Akasa has the settled meaning of Brahman. It 
is a well-known fact in Sruti that Brahman is indicated 
by the term Akasa. Therefore ‘Daharakasa’ also 
stands for Brahman, 

We read in Chh. Up. VIII-14-1. "Akasa is the 
revealer of all names and forms” “All these beings 
take their origin from Akasa alone”. Chh. Up. 1-9-1. 
“For who could breathe if that Akasa (ether) were- 
not bliss” Tait. Up. II-7. In all these texts ‘Akasa’ 
stands for Brahman. 

1-3.18 11 

Itharaparaamarsathsa it hi cheth na asambhavaath 81 

If it is said that the other one (i. e. the individual 
soul) is meant on account of a reference to it (made 
in a complementary passage) (we say) no, on account 
of the impossibility. 

Ithara : the other one, that is the Jiva. Paramarsaath : Oa< 
account of reference. Sa : he (the individual Soul), Ithi : thus. 
Cheth : if, Na : not. Asambhavaath : on account of impossibility. 

The argument in support of Sutra 14 is continuedi 
We read in the Chhandogya Upanishad “Now that 
serene being, the individual soul (Jiva) indeed which 
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having risen above this earthly body, and having 
reached the highest light, appear in its true form, 
that is the Self : thus he spoke.” 

The Purvapaksin or the opponent says : As in 
the complementary passage the individual soul is 
referred to, the small Akasa of Chh. Up. VIII-1-1 
is also the individual soul. The word ‘serenity* 
{Samprasada) which denotes the state of deep sleep 
conveys the idea of the individual soul only. The 
‘rising from the body’ also can be spoken of of the 
individual soul -only whose abode is therefore the 
small Akasa* ; denotes in the passage under discussion 
•only the individual soul, on account of reference to the 
ether.” 

This cannot be. In the first place the individual 
soul which is limited by the internal organ and its 
•other adjuncts, cannot be compared with the all-pervad¬ 
ing ether. 

In the second place, the attributes like ‘freedom 
from evil* and the like of this Akasa, referred to in 
the passage under discussion, cannot be true of the 
individual soul. Hence Brahman is meant in that 
passage. 

I. 3.19 || 

Uththaraachchetdaavirbhootha&waroopasthu 82 

If it be said that for subsequent texts (it appears 
that the individual soul is meant we say that what 
is there referred to is) rather (the individual soul 
in so far) as its real nature has become manifest 
<i. e. as it is non-different from Brahman). 
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Uththaraath * from the subsequent texts of the Sruti. Cheth : if 
Aavirbhootha-S'varoopath with its true nature made manifest, 
Thu : but. 

The argument in support of Sutra 14 is continued. 

An objection is again raised by the Purvapakshirr 
to justify that the ‘small Akasa’ (Dahara) refers to* 
the individual soul. Prajapathi at the outset declares 
that the Self, which is free from sin and the like is* 
that which we must try to understand Chh. Up. 
VIII-7-1. After that he points out that the seer 
within the eye i. e. the individual soul is the Self. Chh. 
Up. VIII-7-3. He again explains the nature of the same 
individual soul in its different states. “He who* 
moves about happy in dreams is the Self’ Chh. 
Up. VTII-10-1. “When a man being asleep, reposing, 
and at perfect rest sees no dreams, that is the Self’ 
Chh. Up. VIII-1T-1. The qualifying terms ‘Immortal, 
fearless’ used in each of these descriptions of the 
self show that the individual soul is free from sin 
or evil and the like. Obviously the individual soul 
is meant here because Brahman is free from the 
three states viz. waking, dream and deep sleep. It 
is also said to be free from evil. Therefore ‘small 
Akasa’ refers to the individual soul or Jiva and not 
to Brahman. 

The Sutra refutes this. The Sutra uses the 
expression “He whose nature has become manifest”. 
Prajapathi finally explains the individual soul in its. 
true nature as identical with Brahman. The reference 
is to the individual soul in its true nature as identical 
with Brahman or in other words who has realised his 
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oneness with Brahman and not to the individual soul 
as such. “As soon as it has approached the highest- 
light it appears in its own form. Then It is the 
Highest Purusha” Chh. Up. VIII-12-3). The individual 
soul is free from evil etc., when it becomes identical: 
with Brahman and not when it is enveloped by limiting, 
adjuncts and not when it remains as the finite Jiva or 
embodied soul. Agency (Kartrutwa) enjoying 
(Bhoktruthw T a), like and dislike (Raga-dwesha) 
indicate Jivahood. If these are removed the individual 
soul shines as Brahman. 

As long as the individual Soul does not free itself 
from Avidya (ignorance) in the form of duality and 
does not rise to the knowledge of the Self or Brahman, 
whose nature is unchangeable and Sat-chit-ananda 
which expresses itself in the form ‘I am Brahman’, so 
long it remains as an individual soul. The ignorance 
of the Jiva may be compared to the mistake of a man 
who in the twilight mistakes a post for a man, a rope 
for a serpent. 

When it gives up the identification with the body 
sense-organs and mind, when it realises its identity 
with the Supreme Brahman it becomes Brahman itself- 
whose nature is unchangeable and Sat-chit-ananda as 
is declared in Mu. Up. III-2-9, “He who knows the 
highest Brahman becomes even Brahman.” This is 
the real nature of the individual soul by means of which 
it arises from the body and appears in its own real form. 

Why a reference has at all been made to Jiva in 
this section treating of Dahara. You will find ajt 
answer in the following Sutra. 
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d, 3.20 3FRTTO33 T<nW 

Anyaarlha&cha paraamar&ah S3 

And the reference (to the individual soul) is for a 
different purpose. 

Anyaarthah : for a different purpose, Cha : and. Paraamarsah : 
reference. 

The argument in support of Sutra 14 is continued. 

The reference to the individual soul has a different 
meaning. The reference to the individual soul is not 
meant to determine the nature of the individual soul, 
but rather the nature of the Supreme Brahman. The 
reference to the three states of the individual soul is 
meant not to establish the nature of Jiva as such, but 
to show finally its real nature (Swaroopa) which is 
not different from Brahman. 

Another objection is raised. The text describes 
this‘Dahara’as occupying a very small space in the 
heart, and because ’Dahara’ is so small and Jiva 
is also small, therefore ‘Dahara’ must be Jiva mentioned 
subsequently. The following Sutra gives a suitable 
answer. 

I. 3.21 Rftl II 

Alpasrutlierithi cheth thadulctham 84 

If it be said that on account of the scriptural 
declaration of the smallness (of the ether) (the Brahman 
’cannot be meant) (we say that) that has already been 
• explained. 
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-Alpasrutheh : because of the Sruti declaring its smallness. 
Ethi : thus. Cheth : if. Thath : that. Uktham : has already been, 
►explained. 

The argument in support of Sutra 14 is concluded. 

The Poorvapakshin or the objector has stated that 
the smallness of the ether stated by the Sruti “In it 
is that small ether” does not agree with Brahman, that 
it may however refer to the Jiva or the individual soul 
which is compared to the point of a goad. This has 
already been refuted. It has already been shown 
under 1-2-7 that smallness may be attributed to 
Brahman for the purpose of meditation (Upasana). 
The same refutation is to be applied here also. 
That smallness is contradicted by that Sruti text which 
compares the ether within the heart with the universal 
ether “As large as is this ether so large is the ether 
within the heart. 

Anukrithyadhikaranam : Topic (Adhikarana) 6. 

Everything shines after Brahman 
(Sutras 22-23) 

I. 3.22 ^ II 

Anukrithesthasya cha 85 

On account of the acting after (i. e. the shining 
after) (that after which sun, moon, etc., are said to 
shine is the Supreme Self) and (because by the light) 
of Him (everything else is lighted). 

Anukritheli : because of the acting after, from, imitation, from, 
the following, Thasya : its. Cha \ and. 

11 
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A passage from the Mundaka Upanishad is taken 
up now for discussion. 

We read in Mundaka Upanishad II-2-10 and 
Kathopanishad V-15. “The Sun does not shine there 
nor the moon and the stars, nor these lightnings, much 
less the fire. After him when he shines everything 
shines ; by the light of him all this is lighted.” 

Now a doubt arises whether “he after whom when 
he shines everything shines, and by whose light all 
this is lighted” is some effulgent substance, or the 
Supreme Self. 

The ‘Shining after’ mentioned in the text “After 
him when he shines everything shines” is possible 
only it the Supreme Self or Brahman is understood. 
Another Sruti declares of that Supreme Self, “His 
form is light, his thoughts are true” Chh Up. III-14-2. 
“Him the gods worship as the light of lights, as 
immortal time” Bri. Up. IV-4-16. 

The clause “On account of the acting after” points 
to the ‘shining after’ mentioned in the text under 
discussion. 

That the light of the Sun etc., should shine 
by some other material light is not known. It is 
absurd to say that one light is lighted by another. 
We do not know of any physical light except the 
sun that can light Brahman. 

The manifestation of this whole universe has for 
its cause the existence of the light of Brahman, just 
as the existence of the light of the sun is the cause 
of the manifestation of all form and colours. Brahman 
is self-luminous. It remains in Its own glory. It. 
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illumines the sun, the moon, the stars, the lightning, 
the fire, the senses, the mind and the intellect and 
all objects. It does not need any other light to 
illumine it. Sruti texts like “Brahman is the light of 
lights “Jyotisham Jyothihi” clearly intimate that Brahman 
is Self-effulgent. It is quite possible to deny the 
shining of sun, moon etc., with reference to Brahman, 
because whatever is seen is seen by the light of 
Brahman only. As Brahman is Self-effulgent, it is 
not seen by means of any other light. 

Brahman manifests everything else but is not 
manifested by anything else. We read in Br. Up. 
“By the Self alone as his light man sits” IV-3-6. 
The word ‘Sarvam’ denotes that the entire world of 
names and forms is dependent on the glory of 
Brahman. The word anu’ intimate that the reference 
is to Brahman because it is from Him that all 
effulgence is derived. 

i. 3.23 srfqr =?r ii 

Api cha Smaryathe 86 

Moreover the Smrithi also speaks of him i. e #l 
Brahman to be the universal light. 

Api Cha • moreover, also. Smaryathe : the smriti states. 

An argument in support of Sutra 22 is given. 

The Smriti or Gita also says so. In Gita Chapter 
XV-6 we read” “Neither the sun, nor the moon, nor 
the fire illumines that, having gone into which men 
do not return, that is my highest seat” And “The light 
which abiding in the sun illumines the whole world 
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and that which is in the moon and that 
which is in the fire, all that light know to be 
mine” XV-12. 


Pramithaadhikaranam ; Topic (Adhikarana) 7. 

The person of the size of a thumb is Brahman 
(Sutras 24-25) 

I. 3.24 srfTRT: II 

Sabdaadeva pramithah 87 

From the very word (viz., the term Lord applied 
to it) the (person) measured (by the size of the thumb) 
(is Brahman). 

Sabdaath : from the very word. Eva : even, only, itself. 
tframithah : measured, i. e., described as having the size of 
the thumb. 

An expression from the Kathopanishad is taken up 
for discussion. 

We read in Kathopanishad II-4-12 “The person 
of the size of a thumb resides in the middle or centre 
of the body etc.” and II-4-13 “That person, 
of the size of a thumb is like a light without smoke, 
lord of the past and of the future, he is the same 
to-day and to-morrow. Knowing Him one does not 
seek to hide oneself any more. This is That.” 

A doubt arises now whether the person of the 
size of a thumb mentioned in the text is the individual 
soul or the Supreme Self (Brahman). 
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The Poonrapakshin or the opponent holds that on 
account of the statement of the person's size of thumb 
the individual soul is meant, because to the Supreme 
Self which is Infinite the Sruti text would not ascribe 
the measure of a thumb*. 

To this we reply that the person of the size of a 
thumb can only be Brahman. Why ? On account 
of the term ‘Isana” ‘Lord of the past and of the 
future.’ The highest Lord only is the absolute ruler 
of the past and the future. Further the clause “This 
is that” connects the passage with that which had 
been enquired about, and therefore forms the topic 
of discussion. What had been enquired about by 
Nachiketas is Brahman.” Nachiketas asks Lord Yama* 
“That -which thou seest as neither this nor that, as 
neither effect nor cause, as neither past nor future* 
tell me that (Ka. Up. 1-2-14.) Yama refers to this 
person of the size of a thumb thus “That which you 
wanted to know is this.” 

Brahman is said to be of the size of a 
thumb, though He is all-pervading, because He is 
realisable in the limited chamber of the heart 
of a man. 

The epithet ‘The Lord of the past and the future* 
cannot be applied to Jiva at all, whose past and the 
future is bound by his Karmas and who is not free 
to possess so much glory. 

But how the All-pervading Lord can be said to be 
limited by the measure of a thumb ? The following 
Sutra gives a suitable answer. 
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I. 3.25 

Hridyapekshayaa thu mantishyaadhikaarathvaath 88 

But with reference to the heart (the highest 
Brahman is said to be of the size of a thumb) as man 
alone is entitled (to the study of the Vedas, to practise 
meditation and attain Self-realisation), 

Hridi : in the heart, with reference to the heart. 

Apekshayaa : by reference to, in consideration of. Thu : but. 
3IantMhyacidhikaarcUhvaath : because of the privilege of men. 

A qualifying explanation of Sutra 24 is given, and the 
privilege for Upasana or meditation is discussed. 

The measure of a thumb is ascribed to Brahman 
although all-pervading which with reference to his 
residing within the heart which is generally as big as 
the thumb. Brahman dwells within the heart of all living 
beings. The hearts differ according to the animals, 
some have larger hearts, some have smaller, some 
jare more than a thumb, some are less than a thumb. 
Why is the ‘thumb’ used as a standard ? Why a man’s 
heart only and not that of any other animal also ? 
The second half of the Sutra gives an answer. —‘on 
account of man only being entitled’. Man only 
is entitled to the study of the Vedas and practice of 
meditation and different Upasanas of Brahman 
prescribed in them. Therefore the thumb is used 
as the standard of measurement with reference to 
Iiim alone. 

The aim here is to show the identity of individual 
Soul with Brahman which is inside the body and is 



CHAPTER I-SECTJON 3. 26 


1 tft 

of the size of a thumb. The Vedanta passages have 
two-fold purport. Some of them aim in giving a 
description of the nature of Brahman, some in teaching 
the unity of the individual soul with the Supreme 
Soul. Our passage teaches the unity of the individual 
soul with the Supreme Soul or Brahman, not the size of 
anything. This point is rendered quite clear further 
on in the Upanishad. “The person of the size of a 
thumb, the inner Self, always abides in the heart of 
men. Let a man draw that Self forth from his body 
with steadiness, as one draws the pith from a reed. 
Let him know that Self as the “Bright as the Immortal.” 
Kath. Up. II-6-17. 

Devathaadhikaranam : Topic (Adhikarana) 8. 

T he Devos also are entitled to the study of Vedas 
and to meditate on Brahman. 

(Sutras 26-33) 

1. 3.26 

Thaduparyapi Baadaraayanah sambhavath. 89 

Also (beings) above them (viz., men) (are entitled 
for the study and practice of the Vedas) on account 

©f the possibility (of it) according to Badarayana. 

✓ 

Thad upari : above them i. e. higher than men namely Devas. 
Api : also, even. Baadaraayanah : the sage Badarayana is of 
opinion. Sambhavaath : because (it is) possible. 

The description of the privilege of study of Vedas 
«nd meditation is continued. 
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There is a digression from the main topic in this 
section in Sutras 26 to 38. The Poorvapakshin or the 
opponent holds that such meditation is not possible in 
the case of the Devas, because they are not endowed 
with the sense organs. Hence they have got no capability 
to meditate. The Devas like Indra and the rest are 
taere thought forms created by the chanting of Mantras. 
They have no desire for the possession of Vairagya 
(dispassion), Viveka (discrimination) etc. To this the 
author gives a reply in this Sutra. A doubt may arise 
from the previous Sutra that as it is stated that men 
alone have the privilege to the study of the Vedas, the 
gods are thereby debarred. This Sutra removes this 
doubt. 

The teacher Badarayana thinks that the Sutra 
entitles Gods also who are above men for the study of 
Vedas, practice of meditation and attainment of 
knowledge of Brahman. How ? Because it is possible 
for them also as they too are corporeal beings. The 
Upanishads, the Mantra portion of the Vedas, the 
Itihasa and Puranas all unanimously describe that the 
Devas have bodies. They may have the desire of 
final release caused by the reflection that all effects, 
objects and power are non-permanent. They may 
have the desire to possess the four-fold qualification 
which is necessary for attaining the knowledge of 
Brahman. The gods undergo discipleship in order to 
attain knowledge. We read in Chh. Up. VIII-2-3 
*’Indra lived as a disciple with Prajapati for one hundred 
and one years” “Bhrigu Varuni went to his father 
Varuna, saying sir, teach me Brahman’ Tait. Up. III-lL 
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The God Varuna is said to have possessed the 
knowledge of Brahman which he teaches to his 
son Bhrigu. 

The gods also possess all the requisites for practising 
meditation. Therefore they are also entitled for the 
study of the Vedas and attaining Self-realisation. Even 
without Upanayana and study the Veda is manifest of 
itself to the gods. 

The passage about that which is of the size of a 
thumb is equally valid when the right of the gods is 
accepted. In their case the Sruti describing the Lord 
of the size of a thumb refer to the size of their 
thumbs. 

The Poorvapakshin or the opponent says. If we 
admit that Devas have bodies, then there would arise 
difficulties with regard to sacrifices, because it is not 
possible for one finite corporeal being like Indra 
to be simultaneously present at many places of sacrifices, 
when he is invoked simultaneously by all his worship¬ 
pers. Therefore sacrifices will become useless. To 
this objection the author gives a suitable reply in 
the following Sutra, 


I. 3.27 farfor: 

Virodhah Karmaneethi cheth na antka 
prathipaththerdarsanaath. 90 

If it be said that (the corporeality of the gods 
involves) a contradition to sacrifices; (we say) no. 
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(because we find (in the scriptures) the assumption. 
<by the gods) of many (forms at one and the 
same time). 

Virodhah : contradiction. Karmani : In the sacrifices. Ithi : 
thus. Cheth : if. Na : not. Aneka : many (bodies), Prathipaththeh : 
because of the assumption. Darsanaath : because it is found (in 
rthe scriptures). 

An objection against Sutra 26 is raised and 
refuted. 

It is possible for a Devata to assume several forms at 
rthe same time. He can appear in sacrifices performed 
simultaneously at different places. Smriti also states 
-, A Yogin, O hero of the Bharatas, may by his power 
multiply his self in many thousand forms and in them 
walk about on earth. In some he may enjoy the 
♦objects, in others he may undergo dire penance, and 
finally he may again withdraw them all, just as the 
6un withdraws its many rays” If such Smriti passage 
declares that even Yogins, who have merely acquired 
'various extraordinary powers, such as subtlety of body 
and the like may assume several bodies at the same 
ttime, how much more capable of such feats must, 
*the gods be, who naturally possess all supernatural 
;powers. A god may divide himself into many forms 
and present himself in many sacrifices at the same 
ftime. He can remain all the while unseen by others, 
in consequence of his power to make himself invisible. 
Moreover, why cannot the same god be the object of 
<many sacrifices, just as the same man can be the 
♦object of salutation of many persons ? 
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x 3.28 ^ ara: 11 

Sabda ithi cheth na athah prabhavacth prathya- 
kshaaanumaanaabhyaam 91 

If it be said (that a contradiction will result) in 
respect of the word (we say) no because (the world) 
originates from the word, as is known from direct 
perception (Sruti) and inference (Smrithi) 

Sabda : regarding Vedic words. Ithi : thus. Cheth : If Na ; 
no. Athah : from this, from these words. Prahhavaath : because 
*>f the creation. Prathyahshanumaanaabhyaam : from direct pcrcep« 
tion (Sruti) and inference (Smriti). 

Another objection against Sutra 26 (with respect to 
the corporeality of the gods) is raised and refuted. 

The Poorvapakhsin maintains : The Vedic words have 
been proved in the Purva Mimamsa philosophy to be 
permanent i. e. without beginniiyj or end. Now if gods 
are said to have bodies they must have births and 
deaths* which all embodied beings are subject to. 
Therefore the Vedic words for individual deities cannot 
exist before their birth, nor can those words signify 
any deities, when they have ceased to exist during 
dissolution. Hence the permanency of Vedic words 
fails. 

To this objection the answer is that there cannot 
he any such incongruity with regard to Vedic words* 
because both Sruti and Smriti maintain that individual 
gods owe their origin to Vedic words. 

The Vedic words exist from eternity. They have 
got their settled meaning. The Vedic names for gods 
signify their types and not the individuals. Therefore 
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the births or deaths of individual gods cannot affect 
the types, much less the permanent character of Vedic 
words. 

Cows are innumerable but it is with the type that 
the word ‘cow* is inseparably connected. The word 
*cow* is eternal. It does not depend on the birth and 
death of individuals belonging to that type. Words 
representing the gods have for their counterpart 
objects that are types and not individuals. Indra refers 
to a divine function like the office of the Viceroy 
and whoever is called to that function is called Indra. 
Therefore here is no non-eternality with reference to 
the Vedas. 

The word including even the gods is created from 
scriptural words. The scriptural words are the source 
for the world and the gods. If you object to this and 
say that this conflicts with the Sutra 1-1-2 which says 
that Brahman is the cause of the world we reply; 
Brahman is the Upadana Karana (material cause)* 
The Veda is not such material cause. The creator 
utters the Vedic words and creates. He says earth 
and creates the earth and so on. 

The creation of every embodied being whether 
Indra or a cow proceeds from remembrance of the 
form and its characteristics by Lord Brahma when he 
utters these words Vhich by association always suggest 
the particular form and the characteristics of that 
form when a special individual of the class called 
Indra has perished, the creator, knowing from the Vedic 
word ‘Indra* which is present to his mind the class> 
characteristics of the being denoted by the word, creates' 
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another Indra possessing those very same characteris¬ 
tics, just as the potter fashions a new jar on the basis 
of the word ‘jar’ which is revolving in his mind. 

Every Vedic word always expresses a particular type 
iorm and does not express any individual. Brahman 
creates the world by remembering the particular type 
forms denoted by those words. Forms (Akriti) are 
•eternal and exist in the archetypal plane from eternity 
before they become concrete in any individual form. 
Brahma the creator created the Devas by reflecting 
on the word Ete (these). He created the men by the 
word ‘Asrigram’ ; the Pitris by the word ‘Indavah,’ 
(drops) ; the planets by the word ‘Tiras Pavitram’ the 
songs by the word ‘Asuva’ the Mantras by the word 
‘Viswani’ and he created all other creatures by the 
word ‘Abhisau bhaga’ 

The word ‘Etad’ (this) reminds Brahma the creator 
of the Devas presiding over the senses ; the word 
‘Asrigra’ meaning blood, reminds him of those creatures 
in which blood is the chief life-element, namely men; 
the word ‘Indu’ denoting moon, reminds him of the 
fathers, who live in the Chandraloka ; the word ‘Tiras 
Pavitram’ meaning “holding of the pure ambrosia” 
reminds of the planets where the Soma fluid exists; 
the word ‘Asuva’ (flowing) reminds him of the sweet 
flow of music ; the word “Visva” reminds Him 
of the hymns sacred to the Visvedevas ; the word 
“Abhisubhaga” meaning ‘great prosperity’ reminds him 
of all creatures. We read in Bri. Up. “He with 
his mind united himself with speech i. e. the word 
of the Veda. 
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Every word has for its counterpart a form or an>. 
object which it denotes. Name and form are in¬ 
separable. Whenever you think of a form its name 
comes before your mind at once. Whenever you utter 
a name the object comes before your mind. The 
relation between a name or word and form (the object)- 
is eternal. 

The Veda is not the material cause of the universe. 
If you say that the Veda refers to Vasus, Rudras, 
Adityas and other gods who are born and are there¬ 
fore non-eternal and hence the Vedas also must be 
non-eternal, we reply that what are born are the 
individual manifestations of Dravya (Substance), Guna 
(quality) and Karma factions but not the Akritis 
species). The origination of the universe from the 
‘word’ is not to be understood in the sense that the 
word constitutes the material cause of the world as 
Brahman does. 

“The several names, actions, and conditions of all 
things He shaped in the beginning from the words 
of the Vedas” Manu 1-21. 

Thought first manifests as a word and then as the 
more concrete form. You cannot separate the thought 
from name and form. If you wish to do a thing you 
first remember the word denoting the thing and then 
you start the work. The Vedic words manifested in 
the mind of Prajapati the creator before the creation. 
After that he created the things corresponding to 
those words. “Uttering Bhur he created the earth” 
etc. Tait. Bra. II-2-4-2. 

The Poorvapakshin or the opponent maintains. 
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that the universe cannot be born of letters which are? 
perishable, that there is an eternal Sphota (causal form o£ 
sound) of which uttered sounds are manifestations and 
that such Sphota is the cause of the universe. Sphota is 
that which causes the conception of the sense of a 
word (Arthadhikethu). Sphota is a supersensuous 
entity which is manifested by the letters of the word 
and if comprehended by the mind itself manifests 
the sense of the word. 

This statement of the Poorvapakshin is really 
untenable. This is certainly not our actual experience. 
The uttered sounds do not perish, for at the end of 
their utterance we realise their identity when we 
utter them again. It is said that there might be a 
difference of intonation when uttering the same word 
twice, this does not negate the identity, for the 
difference is only a difference of the instrument of 
manifestation. Albeit the letters are many, their 
group can be the subject of a conception (e. g. ten, 
hundred etc). The Sphota theory is therefore quite 
unnecessary. 

It is therefore quite clear that the Vedic sounds 
are eternal and that there is no logical fallacy in the 
doctrine that through them has been created the entire 
universe including the gods. 

I. 3.29 3T3 

Atha yeva cha nithyathvam 92- 

From this very reason also there follows the eternity 
of the Vedas.' 
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Atha Yeva: therefore, from this very reason, Cha : also. 
Nithyathvam : The eternity of the Vedas. 

A side issue is deduced from Sutra 28. 

The eternal nature of Vedic words is also 

^established from the same reasons adduced in Sutra 
28 i. e. because those words signify permanent 
types. 

This Sutra now confirms the already established 
eternity of the Vedas. The universe with its definite 
eternal types or spheres such as gods and 

so on originates from the word of the Veda. For 
t:his very reason the eternity of the word 
•of the Veda must be accepted. As gods etc., as 
types are eternal, the Vedic words are 
-also eternal. 

The Vedas were not written by anybody. They 
are the very breath of the Lord. They are eternal. 
The Rishis were not the authors of the Vedas. 

They only discovered them. “By means of their past 
good deeds the priests were able to understand 
the Vedas. They found them dwelling in the 

Rishis”. The Mantra “By means of sacrifice 

they followed the trace of speech ; they found 
it dwelling in the Rishis” Rig. Veda Samhita 

X-71-3. shows that the speech found by the Rishis 
was permanent. Veda Vyasa also says “Formerly 
‘the great Rishis, being allowed to do so by 

Svayambhu, obtained through their penance the 
Vedas together with the Itihasas, which had been 
bidden at the end of the Yuga”. 
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2. 3.30 


wlMWTW Ii qL * 

11 



Samaananaamaroopathvaath eha Aavriththaa - 
vapyavirodho darsanath smritheacha 93 

And on account of the sameness of names and forms 
in every fresh cycle there is no contradiction (to the 
eternity of the words of the Vedas) even in the 
revolving of the world cycles, as is seen from the Sruti 
and Smriti. 

Satiiaana naama roopathvaath : On account of similar names 
and forms. Cka : and. Aavruththau : in the cycles of creation. 
Api : even, also. Avirodhah : no inconsistency or contradiction. 
Darsanaath : from the Sruti. Smritheh : from the Smrithi. 
i'lw : and. 

An argument in favour of Sutra 29 is given in 
this Sutra. x 


The Poorvapakshin or the opponent says : At the 
end of a cycle everything is totally annihilated. There 
is new creation at the beginning of the next cycle. 
There is break in the continuity of existence. Hence 
even as types, the gods are not eternal and the eternal 
relation of Vedic words and the objects they denote 
does not remain. Consequently there is contradiction 
to the eternity and the authority of the Vedas. 

We say it is not so. Just as a man who rises 
from sleep continues the same form of existence 
which he enjoyed previously to his sleep, so also the 
world is a latent or potential state (in seed form) in 
Pralaya or dissolution, it is again projected with all 
the previous variety of names and forms at the 
12 
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beginning of the next cycle. Therefore the eternity 
of the relation between Vedic words and their 
objects is not at all contradicted. Consequently the 
authoritativeness of the Vedas remains. This is- 
supported by Sruti and Smriti. We read in Rig. Veda 
X-190-3 44 As formerly the Lord ordered the sun and the 
moon, heaven, earth, the sky etc." We read in the 
Smriti “As the same signs of seasons appear again and 
again in their due course, so do beings appear and 
reappear in successive cycles". 

The word “Cha" in the Sutra is used to remove the 
doubt raised. Even after a great Pralaya there is no 
contradiction with regard to the eternity of Vedic 
words, because the new creation proceeds on 
the sameness of names and forms etc., in the 
preceding creation. In a Maha Pralaya the Vedas 
and the types denoted by the words of the Vedas 
merge in the Lord and become one with Him. 
They remain in Him in a state of latency. When 
the Lord desires to create they come out from 
Him again and become manifest. The creation 
of individuals is always preceded by a reflection on 
the words of the Vedas and the types denoted 
by them. 

After the Maha Pralaya the Lord creates the 
Vedas in exactly the same order and arrangements 
as they had been before. He reflects on the words and 
types and projects the whole universe. A subsequent 
creation is similar to the past creation. The Lord 
creates the world just as a potter who makes a pot 
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by remembering tbe word ‘pot’ and the form which 
the word calls up in his mind. 

After a Mahapralaya the Lord Himself creates all 
elements from Mahat downwards up to Brahmanda. He 
projects Brahma from His body and teaches Him the 
Vedas mentally (not orally) and entrusts Him with the 
work of further creation. In minor Pralaya Brahma 
does not cease to exist, nor do the elements. Brahma 
Himself creates the world after every minor Pralaya. 

It may be objected that when we sleep and then 
wake up we can recall the already experienced external 
universe and that such a thing is not possible in the 
case of the dissolution of the world. But our answer is 
that by the grace of the supreme Lord Hiranyagarbha or 
Brahma can recollect the state of the world as it was 
before the dissolution. We read in the Swetaswatara 
Upanishad “During Pralaya all forms vanish but Sakthi 
remains. The next creation takes place through it 
alone”. Otherwise you would have to postulate a 
creation out of nothing. 

I. 3.31 II 

yiadhvaadishvaaambluxvaadanadhikaaram 
Jaiminih 94 

On account of the impossibility (of the gods being 
qualified) for Madhu Vidya etc., Jaimini (is of opinion 
that the gods) are not qualified (either for Upasana 
or for the Brahma Vidya or the knowledge of the 
Self). 

Madhu aadiahu ; In Madhu Vidya etc. Asambhavaalh On 
account of the impossibilitj'. Anadhikaaram : disqualification* 
Jaiminih : Jaimini is of opinion. 
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Another objection to Sutra 26 is raised 

For Madhu Vidya vide Ch. III-l-ll Chhandogya 
Upanishad, the sage Jaimini, the author of Purva- 
Mimamsa, says that as the sun and the other gods 
are the deities to be worshipped in. Madhu-Vidya 
and the like, it is impossible that they should also be 
the worshippers. Hence they are not entitled for 
the Upasana prescribed in Sruti, because obviously 
they cannot worship themselves. In Madhu Vidya 
one is to meditate on the Sun as honey (beneficial)* 
Such a meditation is not possible for Surya or the 
Sun-god because one and the same person cannot 
be both the object of meditation as well as the person 
meditating. 

Further the Devas like Vasu etc., already belong 
to the class of Vasus etc. Therefore in their case the 
meditation is useless as the fruit being already 
accomplished. The Devas have nothing to gain by 
such meditation. So they have no desire for this 
meditation because they already are in possession of 
that which is the fruit of such meditation. 

I. 3.32 II 

Jyothishi bhaavaachcha 95 

And (the gods are not qualified for Vidyas) because 
(the words ‘sun .moon’ etc., spoken of as gods) are 
used in the sense of mere spheres of light. 

Jyothishi : as mere spheres of light. Bhaavaath : because 
used in the sense. Cha : and. 

An argument in support of the objection raised 
in Sutra 31 is given. 
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The Poorvapakshin raises another objection, The 
luminous orbs <jannot possibly do acts of meditation. 
Such and other luminary objects Agni etc., cannot 
have a bodily form with hands, heart or intelligence. 
They are material inert objects. They cannot have 
wishes. We cannot place faith on Ithihasas and 
Puranas, as they are of human origin and as they 
themselves stand in need of other means of knowledge 
on which to base. The Mantras do not form an 
independent means of authoritative knowledge. The 
Arthavada passages cannot be regarded to constitute 
by themselves reasons for the existence of the 
personality of the gods. Consequently the gods are 
not qualified for any kind of Vidya or knowledge of 
Brahman. 

i. 3.33 g u 

Bhaavam thu Baadaraayanaosthi hi 96 

But Badarayana on the other hand (maintains) the 
existence (of qualification on the part of the gods 
for Brahma Vidya ; for there are (passages indicatory 
of that; body, desires etc., which qualify one for 
such knowledge do exist in the case of the gods.) 

Bhaavam : the existence \of the qualification to practise the 
meditation Jibe Madhu Vidya etc.) Thu : but. Baadaraayanah : 
the sago Badarayana (maintains) A#tki : does exist. Hi : 
because. 

This Sutra refutes the arguments in the previous 
two Sutras and concludes the discussion. 

But Badarayana holds that the gods too have the 
right to practise Upasana or meditation and Brahma 
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Vidya, because there are indications in Sruti to that 
effect. He maintains that each luminary orb has a 
presiding deity with body, intelligence, desires etc. 
The gods can assume any from at will. Indra assumed 
the form of a ram and carried off Medhatithi. Surya 
assumed the form of a man and came to Kunti. We 
read in Chhandogya VIII-12-6. “The gods indeed 
do worship the Atma.” The sun god may be disqualified 
for a particular form of meditation.—Madhu Vidya, 
as he cannot meditate on the sun himself, but that 
is no reason why he should be disqualified for other 
meditations or for Brahma-Vidya or the knowledge 
of Brahman. Similar is the case with other Gods. 

The expression ‘Thu’ (but, on the other hand) is 
meant to rebut the Poorvapakshin. 

Scripture declares that the Devas are qualified. 
“Whatever Deva was awakened so to know Brahman 
he indeed became that “Bri. Up. 1-4-10. Indra 
went to Prajapathi saying “well, let us search for that 
Self by which if one has searched it out, all worlds 
and all desires are obtained” Chh. Up. VIII-7. 

The description of the forms of gods is real. How 
can unreal forms of gods be conceived by our minds 
for our offering sacrifices to them ? Ordinary people 
are not able to behold their forms. But sages like 
Vyasa have seen them. They spoke to the gods. 
The Yoga Sutras say "By Swadhyaya one can be 
in communion with the deity which we worship. 
How can you deny the powers of Yoga ? Rishis 
had marvellous powers. 
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Therefore gods have forms and are eligible for 
3Brahma Vidya. 

Ar&soodraadhikaranam : Topic (Adhikarana) 9. 

The right of the Sudras to the study of Vedas discussed 
(Sutras 34-38) 

xf3.34 iprer ^ 11 

Sugasya thadanaadarcisravanaath thadaadra- 
dvavanaath soochyathe hi 97 

(King Janasruti) was in grief on hearing some 
contemptuous words used about him by the sage in 
the form of a swan ; owing to his approaching Raikva 
overwhelming with that grief Raikva called him Sudra ; 
ior it (the grief) is pointed at by Raikva. 

Svk : grief. Asya ; his. Thath : that namely that grief. 
Anaadara&ravannath : from hearing his (the Rishis) disrespectful 
speech. Thwlau ; then. Adraminaath : because of going to him 
i. e. f to Raikva. Soochyathe is referred to. HI : because. 

The discussion on the privilege of divine meditation 
begun in Sutra 25 is continued. 

The whole of this Adhikarana about Sudras together 
with the preceding one about the Devas appears to 
be an interpolation of some later author. 

In the previous Sutra it has been shown that the 
gods are entitled to the study of Vedas and Brahma 
Vidya. This Sutra discusses whether the Sudras are 
•entitled'to them or not. 

The Poorvapakshin says*: The Sudras also have 
got a body and desires. Hence they are also entitled. 
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Raikva refers to Janasruti who wishes to learn from) 
him by the name of Sudra. “Fie, necklace and 
carriage be thine, O Sudra, together with the cows.” 
Chh. Up. IV-2-3. But when he appears a second: 
time, Raikva accepts his presents and teaches him. 
Smriti speaks of Vidura and others who were bom. 
from Sudra mothers as possessing highest knowledge. 
Therefore the Sudra has a claim to Brahma* Vidya or 
knowledge of Brahman. 

This Sutra refutes the view and denies the right 
to the study of the Vedas for Sudra. The word 
‘Sudra’ does not denote a Sudra by birth which is 
its conventional meaning, because Janasruti was a 
Kshatriya King. Here we will have to take the etymolo¬ 
gical meaning of the word which is, “He rushed, 
into grief (Sukam abhidu drava or as) grief rushed 
on him” or as ‘he in his grief rushed to Raikva.’ The 
following Sutra also intimates that he was a Kshatriya. 

1.3.35 f&WFlii 

Kshathriyathvagatheschoththarathra 
Chaithrarathhena lingaath 98’ 

And because the Kshattriyahood (of Janasruti) is 
known from the inferential mark (supplied by his 
being mentioned) later on with Chaitraratha (who 
was a Kshatriya himself). 

Kshatriyatwa : the state of his being a Kshatriya. Avagatheh 
on account of being known or understood. Oha : and. Utharctihra, 
latter on in a subsequent part, of the text. Chaithrarathena : 
With Chaitraratha. Lingaath » because of the indicatory sign 
or the inferential mark. 
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An argument in support of Sutra 34 is given, 

Janasruti is mentioned with the Kshatriya Chaitra— 
ratha Abhipratarin in connection with the same Vidya. 
Hence we can infer that Janasruti also was a Kshatriyai 
because as a rule equals are mentioned together with 
equals. Hence the Sudras are not qualified for the 
knowledge of Brahman. 

I 3.36 II 

Samskaaraparaamarsaath tliadabhaava- 
abhilaapaachcha 99 

Because purificatory ceremonies are mentioned (in 
the case of the twice-born) and their absence is 
declared (in the case of the Sudra). 

framslcaara l the purificatory ceremonies, the in vesture with 
sacred thread. Paraamarsath : because of the reference. Thath 2 
that ceremony. Abhaava : absence. Abhilaapaath : because of 
the declaration. Cha : and. 

The discussion on the privilege of Brahma-Vidya on. 
the part of Sutras is continued. 

In different places of the Vidyas the Upanayana' 
ceremony is referred to. The Upanayana ceremony 
is declared by the scriptures to be a necessary 
condition for the study of all kinds of knowledge or 
Vidya. We read in Prasna Up. 1-1. “Devoted to 
Brahman, firm in Brahman, seeking for the highest 
Brahman they, carrying fuel in their hands, approached 
the venerable Pippalada, thinking that he would 
teach them all that.’ 1 Upanayana ceremony is 
meant for the higher castes. With reference to the 
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Sudras on the other hand, rhe absence of ceremonies 
is frequently mentioned in the scriptures. “In the 
. Sudra there is not any sin by eating prohibited food, 
.and he is not fit for any ceremony” Manu X-12-6. 

- A Sudra by birth cannot have Upanayana and other 
Samskaras without which the Vedas cannot be 

• studied. Hence the Sudras are not entitled to the 
study of the Vedas. 

The next Sutra further strengthens the view that 
a Sudra can have no Samskara. 

t. 3.37 ^ stc^; ii 

Thndabhaaranirdhaarane cha pravriththeh 100 

And because the inclination (on the part of Gautama 

- to impart knowledge is seen only) on the ascertainment 
of the absence of Sudrahood (in Jabala Satyakama). 

Thad : that naiucly the Sudrahood, Abhaava : absence. 
j Xirdhaarane : in ascertainment. Cha : and. Pravriththfh : 
from inclination. 

The same discussion on the Sudras’ right is continued. 
Gautama, having ascertained Jabala not to be a 
Sudra from his speaking the truth proceeded to initiate 
and instruct him. “None who is not a Brahmana 
would thus speak out. Go and fetch fuel, friend, I 
shall initiate you. You have not swerved from the 
; truth.” Chh. Up. IV-4-5. 

This scriptural text furnishes an inferential sign of 
Jthe Sudras not being capable of initiation. 
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i. 3.38 n 

Sravanaadhyayanrarthhaprathishedhaath 

-smruthescha 101 

And on account of the prohibition in Smriti of 
(the Sudras) hearing, studying and understanding (the 
Veda) and performing Vedic rites (they are not 
entitled to the knowledge of Brahman). 

Sravana : hearing, Adhyayana : studying, ArlhJtn : under* 
-standing. Prathishedhaath : on account of the prohibition* 
Smrtiheh : in the Smriti, Cha : and. 

The same discussion on the Sudras’ right is 
concluded here. 

The Smriti prohibits their hearing the Veda, their 
studying and understanding the Veda and their 
^performing Vedic*rites. “The ears of him who hears the 
Veda are to be filled with molten lead and lac.” “For 
a Sudra is like a cemetry. Therefore the Veda is 
not to be read in the vicinity of a Sudra.” u His 
tongue is to be slit if he pronounces it; his body is 
to be cut through if he preserves it.” Sudras like 
Vidura and the religious hunter Dharma Vyadha 
acquired knowledge owing to the after effects of 
former deeds in past births. It is possible for the 
Sudras to attain that knowledge through the Puranas 
Gita and the epics, Ramayana and Mahabharata 
which contain the quintessence of the V edas. 

It is a settled point that the Sudras do not possess 
any such qualification with regard to the Veda. 

The digression begun from Sutra 26 ends here and 
vthe general topic is again taken up. 



BRAHMA SUTRAS 


18« 


Kampanaadhikaranam : Topic (Adhikarana) 10. 

The Prana in which everything trembles is Brahman. 

I. 3.39 

Kampanaath 102 

(Prana is Brahman) on account of the vibration or 
trembling (spoken of the whole world). 

Kampanaath : on account ot shaking or vibration. 

After discussing the side issues in Sutra 25-38 the 
Sutrakara or the author of the Sutras resumes the 
examination of the main issue. 

An argument in support of Sutra 24 is given here. 

The discussion of qualification for Brahma Vidya 
or knowledge of Brahma is over. We return to our 
chief topic i. c., the enquiry into the purport of the 
Vedanta texts. 

We read in Kathopanishad II-6-2. “Whatever 
there is in the whole world has come out of Prana 
and trembles in the Prana. The Prana is a great 
terror, a raised thunderbolt. Those who know it 
become immortal/’ 

The Poorvapakshin maintains that the term Prana 
denotes the air or the vital force with its five modifica¬ 
tions. The Siddhantin says : Here Prana is Brahman 
and not the vital force, because Brahman only is 
spoken of in the preceding as well as in the subsequent 
part of the chapter. How then can it be supposed 
that all at once the vital force should be referred to 
in the intermediate part ? 
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“The whole world trembles in Prana.” We find 
here a quality of Brahman viz., its constituting the 
abode of the whole world. That the word ‘Prana* 
denotes the highest Self appears from such passages 
as ‘the Prana of Prana.’ Bri. Up. IV-4-18. The 
scripture declares “No mortal lives by the Prana 
and the breath that goes down. We live by another 
in whom these two repose” (Kath. Up. II-5-5.) In the 
passage subsequent to the one under discussion “From 
terror of it fire burns, from terror the sun shines, 
from terror Indra and Vayu and Death as the fifth 
run away.” Brahman and not the vital force is spoken 
of as the subject of that passage is represented as the 
cause of fear on the part of the entire universe 
inclusive of the Prana itself. Brahman only is the 
cause of the life of the entire universe including the 
vital force. 

Brahman is compared to a thunderbolt because he 
inspires fear in fire, air, sun, Indra and Yama. Further 
Immortality is declared to him who knows this Prana. 
“A man who knows him only passes over death, there 
is no other path to go.” (Svet. Up. VI-15.) Prana 
is also often used to denote Brahman in the Sruti. 

Jyothiradhikaranam : Topic (Adhikarana) 11. 

The * light * is Brahman. 

I. 3-40 jRftfaq &nqji 

Jyothirdarsanaath 103 

The light (is Brahman) on account of that 
(Brahman) being seen (in the scriptural passage). 
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Jyothih ; light, Daraanaath ; on account of (Brahman) being 
seen. 

The argument in support of Sutra 24 is continued. 

We read in the Sruti “Thus does that serene being,, 
arising from this body, appear in its own form as soon 
as it has approached the highest light (Chh. Up, 
VIII-12-3). 

Here the doubt arises whether the word ‘light' 
denotes the physical light which is the object of sight 
and dispels darkness, or the Highest Brahman. 

The Poorvapakshin or the opponent says : The 
word light denotes the well-known physical light,, 
because that is the conventional sense of the word. 

To this we have the following reply. The word 
‘light’ can denote the Highest Brahman only. Why ? 
because in the whole chapter Brahman is the topic of 
discussion. The highest light is also called the 
‘Highest Person’ in that text itself later on. Freedom 
from body is said to belong to that being which is one 
with this light. Sruti declares “When he is free from, 
the body then neither pleasure nor pain touches him’' 
Chh. Up. VIII-12-1. Freedom from body is not 
possible outside . Brahman. One can attain freedom- 
or the bodiless state when he identifies himself with. 
Brahman. 

ArthhaantharathvaadiYyapadesaadhikaranam : 

Topic (Adhikarana) 12. 

The Akasa is Brahman. 



Aakaaeorthhaantharathvaadivyapadesaath 104- 


I. 3-41 
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Akasa (is Brahman) because it is declared to be 
something different etc., (from names and forms). 

Aakaasah : Akasa. Arthhaantharathvaadi-VyapadesacUh : 
because it is declared to be something different, (with a meaning, 
antharathva differentness. Adi : etc., Vyapadexaath : from statement 
on account of designation. 

Another expression from the Chhandogya Upanishad 
is now taken up for discussion. We read in Chhan¬ 
dogya Upanishad VIII-14-1. “That which is called 
Akasa is the revealer of all names and forms. 
That within which these names and forms are contained 
is Brahman, the Immortal the Self.” 

Here a doubt arises whether that which here is 
called Akasa is the highest Brahman or the ordinary 
elemental ether. 

The Poorvapakshin or the objector says that 
Akasa means here the elemental ether, because this is 
the conventional meaning of the word. 

To this the Siddhantin gives the following reply. 
Here ‘Akasa* is Brahman only, because it is designated 
as a different thing etc. Names and forms are said 
to be within this Akasa, which is therefore different 
from these. 

The term Akasa signifies Brahman because it is 
stated to be the source of all names and forms, also 
because it is qualified by such epithets as ‘Infinite/ 
‘Immortal’ ‘Self’. The word Akasa, refers to Brahman 
because the description “beyond name and form" 
applies only to Brahman. 
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rSushupthyuthkraanthyadhikaranam : Topic (Adhikarana) 13. 


The Self consisting of knowledge is Brahman . 

(Sutras 42-43) 

Sushupthyukthkraarithyorbhedena J 0 r > 

Because of the Highest Self being shown as different 
(from the individual soul) in the states of deep sleep 
and death. 

Siiehupthi Uthkraantlvjoh : In deep sleep and death. Bhedena : 
. by the difference, as different (Sushupti : deep sleep, Utkranti : 
departing at the time of death). 

An expression from the sixth chapter of the 
Brihadaranyaka Upanishad is now taken up ‘for 
discussion. 

In the sixth Prapataka or chapter of the 
Brihadaranyaka Upanishad, in reply to the question. 
“Who is that Self ?” IV-3-7 a lengthy exposition of 
the nature of the Self is given. “He who is within the 
heart, among the Pranas, the person of light, consisting 
of knowledge”. 

Here a doubt arises whether the Self is the Highest 
: Self or the individual soul. 

The Sutra declares that it is the Highest Self. Why ? 
Because it is shown to be different from the individual 
soul in the state of deep sleep and at the time of death. 
“This person embraced by the Highest intelligent Self 
knows nothing that is without or within.” Bri. Up. 
IV-3-21. This clearly indicates that in deep sleep 
the‘person’or the individual soul is different from the 
Highest intelligent Self or Brahman, 
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Here the term “the person” must mean the Jiva 
or the embodied soul, because the absence of the 
knowledge of what is within and without in deep sleep 
can be predicated only of the individual soul. The • 
Supreme intelligent Self is Brahman because such 
intelligence can be predicated of Brahman only. 
Brahman is never dissociated from all-embracing 
knowledge. Similarly the passage that treats of 
departure i. e. death (this bodily Self mounted by the 
intelligent self moves along groaning) refers to the 
Supreme Lord as different from the individual soul. 
The Jiva who casts off this mortal body is different from 
the Supreme Self or Brahman. The Jiva alone passes 
through the stages of sound-sleep and death. Brahman 
has neither sleep nor death. He is wide 

awake always. 

Therefore Brahman is the chief topic in this section. 
The chapter exclusively aims at describing the nature 
of Brahman. The lengthy discourse on the individual 
soul in this section is to show that he is in essence 
identical with Brahman. 

I. 3-43 II 

Pathyaadisabdebhyah 106 

(The Being referred to in Sutra 42 is Brahman) 
because of the words ‘Lord’ etc., being applied to 
Him. “He is the controller, the Ruler, the Lord of 
:all." Bri. Up. IV-4-22. 

13 
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Pathyaadi sabdebhyah : On account of words like 'Lord 1 etc., 
(the self in the text under discussion is the Supreme Self). 

The argument in support of Sutra 42 is given. 

These epithets are apt only in the case of Brahman, 
because these epithets intimate that the thing spoken 
of is absolutely free. Hence the word Self denotes 
the Highest Self or Brahman and not the Jiva 
or the embodied soul, from all of which we 
conclude that the chapter refers to the Supreme 
Brahman. 

Here ends the third Pada of the First Adhyaya of 
the Brahma Sutras and of Sareerika Bhashya of 
Sri Sankaracharya. 



CHAPTER I 
Section 4 

INTRODUCTION 


In topic 5, section 1, it has been shown that as the 
Pradhana of the Sankhyas is not based on the authority 
of the scriptures and that as all the Sruti texts refer 
to an intelligent principle as the first cause, Brahman 
is the first cause. 

The nature of Brahman has been defined in I. 1. 2. 
It has been shown that the purport of all Vedanta 
texts is to set forth the doctrine that Brahman and 
not the Pradhana, is the cause of the world. 

The Sankhyas say that it has not been satisfactorily 
proved that there is no scriptural authority for the 
Pradhana, because some Sakhas contain expression 
which seem to convey the idea of the Pradhana. 

This Pada or section proceeds to ideal with the 
consideration of other Vedic texts which are asserted 
by the Sankhyas to declare that the Pradhana is the 
cause of the universe. 

The whole of section 4 gives suitable and cogent 
answers to all objections raised by the Sankhyas. 



SYNOPSIS 


The fourth Pada or section of the first chapter is 
specially directed against the Sankhyas. This section 
examines some passages from the Upanishads where 
terms occur which may be mistaken for the names of 
the insentient matter of Sankhyas. It declares 
authoritatively that the Vedanta texts lend no support 
whatsoever to the Sankhya theory of creation or the 
doctrine of Pradhana. This section proves that 
Brahman is the material as well as the efficient cause 
of the universe. 

The First Adhikarana (Sutras 1-7) discusses the 
passage in Katha Upanishad 1-3.10. 11 where mention 
is made of the great (Mahat) and the undeveloped 
(Avyaktam). Avyakta is a synonym for Pradhana 
in the Sankhya Sastra. ‘Mahat’ means intellect in 
Sankhya philosophy. Sri Sankaracharya shows that the 
term Avyakta denotes the subtle body or Sukshma 
Sarira as well as the gross body also and the term 
Mahat Brahman or the Supreme Self. 

Adhikarana II (Sutras 8-10) shows that according 
to Sankara that the tri-coloured 'Aja' spoken of in the 
Svetaswatara Upanishad IV. 5 is not the Pradhana of 
the Sankhyas bur either that power of the Lord from 
which the world takes its origin or the primary causal 
matter first produced by that power. 

Adhikarana III. (Sutras 11-13) shows that the 
*Pancha-Pancha-Janah’ mentioned in Brihadaranyaka 
Upanishad IV. 4.17 are not the twentyfive principles 
of the Sankyas. 
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Adhikarana IV. (Sutras 14,15) shows that although 
there is conflict as regards the order of 
creation, scripture does not contradict itself on 
the all-important point of Brahman i. e„ a Being 
whose essence is intelligence being the cause of this 
universe. 

Adhikarana V. (Sutras 16-18)proves that “He who 
is the maker of those persons, of whom this is the 
work” mentioned in Kau. Upa. IV-1-19 is not either 
the Prana (the vital air) or the individual soul, but 
Brahman. 

Adhikarana VI. (Sutras 19-22) decides that the 
“Self to be seen, to be heard” etc. (Bri. Up, 11-4-5) 
is the Supreme Self, but not the individual soul. The 
views of Jaimini, Asmarathya, Audulomi and Kasakrtsna 
are expressed. 

Adhikarana VII. (Sutras 23. 27) teaches that 
Brahman is not only the efficient or operative cause 
(Nimitta) of the world, but its material cause as well. 
The world springs from Brahman by way of modifica¬ 
tion (Parinama Sutra 26). 

Adhikarana VIII. (Sutra 28) shows that the 
refutation of the Sankhya views is applicable to other 
theories also such as the atomic theory which says 
that the world has originated from atoms etc. 
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Aanumaanikaadhikaranam : Topic (Adbikarana) 1. 

The Mahat and Avyakta of the Kathopanishad 
does not refer to the Sankhya Tattwas 
(Sutras 1-7) 

i. 4.1 ^ srck 

^ ii 

Aanumaanihamapyekeshaamiti chenna sareeraroo - 
paka vinyasbha griheeter , darsayabi clix 107 

If it be said that in some (recensions of the Vedas) 
that which is inferred (i. e., the Pradhana) (is) 

also (mentioned), (we say) no, because (the word 
"Avyakta” occurring in the Katha Upanishad) is 
mentioned in a simile referred to the body (and 
means the body itself and not the Pradhana of the 
Sankhyas) ; (the Sruti) also explains (it). 

Aanuynaanikam : that which is inferred (i. e., the Pradhana). 
Api : f also. Ekemm : of some branches or schools of Srutis or 
recensions of the text. Iti : thus. Chet : if. nn : No. 
iSareeraroopakavinyastha griheeteh : because it is mentioned in a 

simile referring to the body (sareera : body, Rupzki, : simile, 
Vinyasta : contained, Griheeteh : because of the reference. 
Darsayati : (the Srutis) explain. Cha : also, too ; and. 

The Sankhyas again raise an objection. They say 
that the Pradhana is also based on scriptural authority, 
because some Sakhas like the Katha • Sakha (school) 
contain expressions wherein the Pradhana seems to 
be referred to “Beyond the Mihat there is the 
Avyakta (the unmanifested or the undeveloped) 
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beyond the Avyakta is the Purusha (Being or 
Person) ; Kath^ Up. 1-3-11. 

The Sankhyas say that the word “Avyakta” here 
irefers to the Pradhana because the words “Mahat” 
“Avyakta” and “Purusha” which occur in the same 
■order in the Sankhya philosophy occur in the Sruti 
text. Hence they are recognised to be the same 
categories of the Sankhyas. The Pradhana is called 
‘undeveloped’ because it is destitute of sound and 
other qualities. It cannot therefore be said that 
there is no scriptural authority for the Pradhana. 
We declare that this Pradhana is the cause of 
the world on the strength of Sruti, Smriti and 
ratiocination. 

This Sutra refutes it thus. The word “Avyakta” does 
not refer to the Pradhana. It is used in connection 
-with a simile referring to the body. The immediately 
preceding part of the chapter exhibits the simile in 
which the Self, the body, and so on, are compared 
to the Lord of a chariot, a charioteer etc. “Know 
the soul to be the Lord of the chariot, the body to be 
the chariot, the intellect the charioteer and the mind 
the reins. The senses they call the horses, the 
■objects of the senses their roads. When the Self is 
in union with the body, the senses and the mind, 
-then wise people call him the enjoyer.” Katha 
Upanishad 1. 3. 3-4. 

All these things that are referred to in these 
verses are found in the following “Beyond the senses 
there are the objects, beyond the objects there is 
mind, beyond the mind there is the intellect, the great 
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Self (Mahat) is beyond the intellect. Beyond the 
great (Mahat) is the Avyakta (th^ undeveloped) 
beyond the Avyakta there is the Purusha. Beyond 
the Purusha there is nothing—this is the goal, the 
highest path.” Kath. Up. 1.3. iO-11. 

Now compare these two quotations. In this passage 
■we recognise the senses etc. which in the preceding 
simile had been compared to horses and so on. The 
senses, the intellect and the mind are referred to in both 
passages under the same names. The objects in the 
second passage are the objects which are in the 
former passage designated as the roads of the senses. 
The Mahat of the later text means the cosmic intellect. 
In the earlier passage intellect is the charioteer. It 
includes the individual and cosmic intellect. The- 
Atman of the earlier text corresponds to the Purusha of 
the later text and body of the earlier text corresponds 
to Avyakta in the later text. Therefore Avyakta 
means the body here and not the Pradhana. There 
remains now the body only which had before been 
compared to the chariot in the earlier text. 

Now an objection is raised. How can the body 
which is manifest gross and visible (Vyakta) be said 
to be unmanifest and unevolved ? The following 
Sutra gives a suitable answer. 

1- 4 -2 qgtf 3 

Sukshmam tu tadarhatwat 108 

But the subtle (body is meant by the term Avyakta) 
on account of its capability (of being so designated). 

Sukshmam : the subtle, the permanent atoms, the causal body* 
Tu : but. Tad arhatwat : because it can be properly so termed. 
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An objection to Sutra 1 is refuted. 

The Sutra replies that what the term ‘Avyakta* 
denotes is the subtle causal body. Anything subtle 
may be spoken of as 'undeveloped’ or ‘unmanifested.’ 
The subtle parts of the elements, the causal substance 
i. e., the five uncompounded elements out of 
which the body is formed may be called so. As they 
are subtle and not manifest, and as they also transcend 
sense perception, they can be properly designated by 
the term “Avyakta.” 

It is also a matter of common occurrence to denote 
the effect by the cause. Therefore the gross body 
is referred to here indirectly. Compare for instance 
the phrase “Mix the Soma with the cow (i. e., milk). 
Rig Veda S. IX 40. 4. Another scriptural passage also 
declares “Now all this i. e., this developed world 
with names and forms is capable of being designated 
‘undeveloped’ in so far as in a previous state it was 
in a merely seminal or potential state destitute of 
names and forms. 

In Brihadaranyaka Upanishad 1-4. 7 the Karana 
Sarira is called by the term unevolved or Avyakta. 
Before the world came into manifestation is was in 
the form of a seed or causal body. 

An objection is raised. If the Avyakta is taken 
to be matter in its subtle state consisting of the causal 
body, what objection is there to interpret it as the 
Pradhana of the Sankya system, because there also 
Avyakta means matter in subtle state. The following 
Sutra gives a suitable answer to this objection. 
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i. 4.3 ayfr renywu i 

Tadadheenatwat arthavat 109 

^ On account of its dependence (on the Lord, such 
« previous seminal condition of the world may be 
admitted, because such an admission is) reasonable. 

Tad : its. Adheenatwat : On account of dependence. 
Arthavat : having a sense or a meaning subserving an end or 
purpose ; is fitting. 

I 

The argument in support of Sutra 1 is continued. 

The opponent says. If a suitable causal state of 
the gross world is admitted it is as good as accepting 
the Pradhana, for we Sankhyas understand by the 
term Pradhana, nothing but the antecedent condition 
of the universe. 

The Siddhantin gives the following reply. The 
Pradhana of the Sankhyas is an independent entity. 
The subtle causal state admitted here is dependent 
on the Highest Lord. A previous subtle stage of 
the universe must necessarily be admitted. It is 
quite reasonable. For without it the Lord cannot 
create. It is the potential power of Brahman. The 
whole Lila is kept up through this power. He could 
not become active if he were destitute of this potential 
power. It is the causal potentiality inherent in 
Brahman. That causal potentiality is of the nature 
of nescience. 

The existence of such a causal potentiality renders 
it possible that the Jivanmuktas or liberated souls do 
foot take further birth as it is destroyed by perfect 
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^knowledge. It is rightly denoted by the term ‘un¬ 
developed’ (Avyakta). It has the Supreme Lord 
for its substratum. It is of the nature of an illusion. 
It is Anirvachaneeya or indescribable. You cannot 
say that it is nor that it is not. 

This undeveloped principle is sometimes denoted 
by the term “Akasa” ether. “In that Imperishable 
then, O Gargi, the ether is woven like warp and 
woof’ Bri. Up. III-8-11. Sometimes, again, it 
is denoted by the term Akshara the Imperishable. 
“Higher than the high, Imperishable.’’ 

Just as the illusion of a snake in a rope is not possible 
merely through ignorance without the substratum— 
rope, so also the world cannot be created merely by 
ignorance without the substratum, the Lord. There¬ 
fore the subtle causal condition is dependent on the 
Lord, and yet the Lord is not in the least affected by 
this ignorance, just as the snake is not affected by 
the poison. “Know that the Prakriti is Maya and the 
great Lord the ruler of Maya.” Svet. Up. IV-19. 

So the Avyakta is a helper (Sahakari) to the Lord 
is His creation. The Lord creates the universe using 
it as a means. It is dependent on the Lord. It is not 
like the Pradhana of the Sankhyas which is an inde¬ 
pendent entity. 

The Lord looks on the Maya and energises her. 
Then she has the power of producing the world. In 
iher own nature she is Jada or insentient. 

In the next Sutra the author gives another reason 
for holding that the “Avyakta" of the Katha Upanishad 
is not to be interpreted as Pradhana. 
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I- 4.4 frre f WHW II 

Gnyeyatwaavachanaatcha llfc 

And because it is not mentioned (that the Avyakta) 
is to be known (it cannot be the Pradhana of the 
Sankhyas). 

Qyeyatwat : that is the object to be known. Avachanat : because, 
of non-mention. Cha • and. 

The argument in support of Sutra 1 is continued. 

According to the Sankhyas emancipation results - 
when the difference between the Purusha and the 
Avyakta (Prakriti) is known. For without a knowledge- 
of the nature of the constitutive elements of Pradhana. 
it is impossible to recognise the difference of the soul 
from them. Hence the Avyaktam is to be known 
according to the Sankhyas. But here there is no 
question of knowing the Avyakta. Hence it cannot be 
the Pradhana of the Sankhyas. 

It is impossible to hold that knowledge of things, 
which is not taught in the text is of any use to man. 
For this reason also we hold that the word “Avyakta” 
cannot denote the Pradhana. 

The Sankhyas call Avyaktam or Pradhana the first 
cause. But the first cause has been stated in the- 
Sruti as the object to be known. In the Sruti “Avyakta” 
is not stated to be an object of pursuit. Hence it is 
not the first cause and consequently cannot be mistaken- 
for the matter of Sankhyas. 

According to the Sankhyas liberation is attained by- 
knowing that the Purusha is different from Prakriti. 
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The knowledge of Prakriti is thus an essential of 
release. But the Katha Upanishad nowhere mentions 
that the knowledge of “Avyakta” is necessary for the 
final emancipation. Therefore the Avyakta of the 
Katha Upanishad is not the Prakriti of the Sankhyas, 

Nowhere does the scripture declare that Pradhana 
{Matter) is Gnyeya (to be known) or Upasya (to be 
worshipped). What is aimed at as the object of 
knowledge of adoration in the Srutis is the Supreme 
; seat of Vishnu (Tad Vishno paramam padam). 

1.4.5 ^ 

Vadateeti ehet na praajtiohi prakaranaat 111 

And if you maintain that the text does speak (of 
the Pradhana as an object of knowledge) we deny that; 
because the intelligent (supreme) Self is meant on 
account of the general subject matter. 

Vadati : the verse or the text states. Iti : thus. Chet : If. Na 3 
no. Prajnah : the intellect supreme, hi : because. Prakaranat : 
from the context, because of the general subject-matter of the 
•chapter. 

An objection to Sutra 4 is raised and refuted. 

The Sankhyas say, "He who has perceived that 
■which is without sound, without touch, without form, 
■decay, without taste, eternal, without smell, without 
beginning, without end, beyond the great (Mahat) and 
unchangeable, is freed from the jaws of death.” Kath. 
Up. II-3-15. 

The Sruti says that the Pradhana has to be known to 
attain the final release, because the description given 
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of the entity to be known agrees with the Pradhana,. 
which is also beyond the Mahat (great). Hence we 
conclude that the Pradhana is denoted by the 
term “Avyaktam". 

This Sutra refutes this. It says that by Avyakta, 
the one beyond Mahat (great) etc., the intelligent 
Supreme Self is meant, as that is the subject-matter 
of that section. 

Further the highest Self is spoken of in all 
Vedantic texts as possessing just those qualities which 
are mentioned in the passage quoted above viz., 
absence of sound etc. 

Hence it follows that the Pradhana is in the text 
neither spoken of as the object of knowledge nor 
denoted by the term "Avyaktam.” 

Even the propounders of the Sankhya philosophy do 
not state that liberation or release from death is the 
result of the knowledge of Pradhana. They state that 
it is due to the knowledge of the sentient Purusha, 

The author gives another reason for holding that 
Pradhana is not meant in the passage of the Katha 
Upanishad, 

Trayaanaameva chaivamupanyasa prasnascha H2 

md there is question and explanation relating to 
three things only (not to the Pradhana). 

Trayanam : of the three, namely three boons asked by Nachike* 
tas ; eva : only. Oha : and. Evam : thus. Upanyata • mentioned, 
(Presentation by way of answer). Pramat : question. Cha ; and* 
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The objection raised in Sutra 5 is further 
refuted. 

In the Katha Upanishad Nachiketas asks Yama* 
three questions only viz,, about the fire sacrifice, the 
individual soul and the Supreme Self. These three things 
only Yama explains and to them only the questions of 
Nachiketas refer. Pradhana is not mentioned. Nothing 
else is mentioned or enquired about. There is no 
question relative to the Pradhana and hence no 
opportunity for any remarks on it. We cannot expect 
Yama to speak of the Pradhana which has not been 
enquired into. So Pradhana has no place in the 
discourse. 

1- 4.7 || 

ftlahadwachcha 113' 

And (the case of the term Avyakta) is like that o£ 
the term Mahat. 

Mahadwat : like the Mahat ; cha : and. 

An argument in support of Sutra I is given. Just as- 
in the case of Mahat, Avyakta also is used in the Vedas 
in a sense different from that attached to it in the 
Sankhya. 

The Sankhyas use the term 'Mahat* (the great 
one) to denote the first bom entity, the intellect. 
The term has a different meaning in the Vedic texts. 
In the Vedic texts it is connected with the word' 
Self. Thus we see in such passages as the following 
“The great Self is beyond the intellect." (Kathat 
Upanishad I. 3.10). "The great Omnipresent Self*' 
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<Kath. Up. 1-2-22.) “I know the great person” 
(Svet. Up. III-8). We therefore, conclude that the 
term “Avyakta” also where it occurs in the Srutis, 
cannot denote the Pradhana. Though the Avyakta 
may mean the Pradhana or Prakriti in the Sankhya 
philosophy, it means something different in the Sruti 
texts. So the Pradhana is not based on scriptural 
authority, but is a mere conclusion of inference. 

Mahat is the Buddhi of the Sankhyas. But in the 
Katha Upanishad the Mahat is said to be higher 
than Buddhi. “Buddheratma mahan parah” So the 
Mahat of the Kathopanishad is different from the 
.Mahat of the Sankhyas. 

Chamasaadhikaranam : Topic (Adhikarana) 2. 

The Aja of Svetaawatara Upanishad does 
not mean Pradhana 
(Sutras 8-10) 

1. 4.8 

Chamasavadavisheshat 114 

(It cannot be maintained that “Aja” means the 
Pradhana) because no special characteristic is stated, 
as in the case of the cup. ' 

Chamasavat : like a cup. Avisheshat : Because there Is no 
special characteristic. 

An expression from the Svetasvatara Upanishad is 
mow taken up for discussion in support of Sutra 1. 

The author next refutes another wrong inter¬ 
pretation given by the Sankhyas of a verse from the 
•Svetasvatara Upanishad. 
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We find in the Svetaswatara Upanishad IV-5 
“There is one ‘Aja 1 red, white and black producing 
•.manifold offspring of the same nature. 

Here a doubt arises whether this “Aja” refers to 
the Pradhana of the Sankhyas or to the subtle elements 
fire, water, earth. The Sankhyas maintain that 
“Aja” here means the Pradhana, the unborn. The 

word red, white ancb black refer to its three 

constituents, the Gunas Sattva, Rajas and Tamas. 
She is called ‘unborn’, She is not an effect. She is 
said to produce manifold offspring by her own 
unaided effort. 

This Sutra refutes this. The Mantra taken by 
itself is not able to give assertion that the Sankhya 
doctrine is meant. There is no basis for such a 

special assertion in the absence of special character¬ 
istics. The case is analogous to that of the cup 
mentioned in the Mantra, “There is a cup having its 
mouth below and its bottom above” Bri. Up. II-2-3. 

It is impossible to decide from the text itself 

what kind of cup is meant. Similarly it is not 

possible to fix the meaning of “Aja” from the 
text alone. 

But in connection with the Mantra about the cup 
we have a supplementary passage from which we 

learn what kind of cup is meant. “What is called 

the cup having its mouth below and its bottom above 
is the skull”. Similarly here we have to refer this 
passage to supplementary texts to fix the meaning 
of Aja. We should not assert that it means the 
Pradhana. 

14 
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Where can we learn what special being is meant 
by the word “Aja” of the Svetaswatara Upanishad ? 
To this question the following Sutra gives a suitable 
answer. 

I. 4.9 SqtfwiW ?J rT*TT SWkrT || 

Jyotirvpkrama tu taththa hyadheeyata eke 115 

But (the elements) beginning with light (are 
meant by the term Aja), because seme read so in 
their text. 

Jyotirnpakrama : Elements beginning with light. Tu : But* 
Taththa thus; Hi: because. Adheeyate : some read, some 
recensions have the reading. Eke : some. 

This is explanatory to Sutra 8. 

By the term Aja we have to understand the causal 
matter from which fire, water and earth have sprung* 
The matter begins with light i. e., comprises fire* 
water and earth. The word ‘tu 1 (but) gives emphasis 
to the assertion. One Sakha assigns to them red 
colour etc. “The red colour is the colour of fire, 
white colour is the colour of water, black colour is 
the colour of earth.” Chh. Up. VI-2-4, 4-1. 

This passage fixes the meaning of the word “Aja.” 
It refers to fire, earth and water from which the world 
has been created. It is not the Pradh/na of the 
Sankhyas which consists of the three Gunas. The 
words red, white, black primarily denote special 
colours. They can be applied to the three Gunas of the 
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Sankhyas in a secondary sense only. When doubtful 
passages have to be interpreted, the passages whose 
sense is beyond doubt are to be used. This is generally 
a recognised rule. 

In the Svetaswatara Upanishad in chapter I we 
find that Aja is used along with the word “Devatma 
Sakthi —the divine power.” Therefore Aja does not 
mean Pradhana. % 

The creative power is Brahman's inherent energy; 
which emanates from Him during the period of 
creation. Prakriti herself is born of Brahman. There¬ 
fore Aja in its literal sense of ‘unborn cannot apply 
to Prakriti or Pradhana. Lord Krishna says, “Mama 
Yonir Mahat Brahma—My womb is the great Brahman, 
in that I place the germ thence cometh forth the birth 
of all beings, O Bharata.” This shows that Prakriti 
herself is produced from the Lord. 

1. 4.10 II 

Knlpanovadesachcha madhdhwadivadvirodha 116- 

And on account of the statement of the assumption 
(of a metaphor) there is nothing contrary to reason 
(in Aja denoting the causal matter) as in the case of 
honey (denoting the sun in Madhu Vidya for the sake 
of meditation) and similar cases. 

Kalpana : the creative power of thought. Upadeshat : from 
teaching. Cha : and. Maihuadivat : as m the case of ‘honey’ etc* 
Avirodhaha : no incongruity. 

The argument in support of Sutra 8 is continued. 
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The Poorvapakshin says, “The term Aja denotes 
something unborn. How can it refer to the three 
causal elements of the Chhandogya Upanishad, which 
are something created ? This is contrary to reason. 

This Sutra says : There is no incongruity. The 
source of ail beings viz,, fire, water and earth is 
compared to a she-goat by way of a metaphor. Some 
she-goat might be partly red! partly white and partly 
black. She might have many young goats resembling 
her in colour. Some he-goat might love her and lie 
by her side,, while some other he-goat might abandon 
her after having enjoyed her. Similarly the universal 
causal matter which is tri-coloured on account of its 
comprising fire, water-earth produces many inanimate 
and animate beings like unto itself and is enjoyed by 
the souls who are bound by Avidya or ignorance, 
while it is renounced by those souls who have 
attained true knowledge of the Brahman. 

The words ‘like honey’ in the Sutra mean that 
just as the sun although not being honey is represented 
as honey (Chh. Up. III. 1). and speech as cow (Bri. 
Up. V-8), and the heavenly world etc., as the 
fires (Bri. Up. VI-2. 9). So here the causal matter 
though not being a tri-coloured she-goat, is 
metaphorically or figuratively represented as one. 
Hence there is nothing incongruous in using the term 
“Aja” to denote the aggregate of fire, water and earth. 

Aja” does not mean ‘unborn’. The description of 
Nature as an Aja is an imaginative way of teaching a 
Truth. The sun is the honey of the gods, though the 
sun is not mere honey. 
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Sankhyop&sangraadhikaranam : Topic (Adhikaranam) 3^ 

The five-fbid-five (Pancha-pancka javail) or BrL 
Up. IV-4 . 17 does not refer to the 
twenty five Sankhyan categories 

i. 4.ii * ir 

Na Sankhyopasangrahaadapi nanaabhaa 
vdadaiirekaachcha 11T 

Even from the statement of the number (fivefold 
five i. e., twentyfive categories by the Sruti it is) 1 
not (to be understood that the Sruti refers to the 
Pradhana) on account of the differences (in the 
categories and the excess (over the number of the 
Sankhyan categories). 

Na : not, Sankhya : number. Upasangrahat : from state¬ 
ment. Api : even, Na ava’>haat : cn account of the differences. 
Atirekat : on account of excess. Cha : and. 

This Sutra discusses whether the twentifive principles 
of the Sankhyan philosophy are admitted by the Sruti.* 

The Sankhya or Poorvapakshin failed in his 
attempt to base his doctrine on the text which 
speaks of the "Aja.” He again comes forward and 
points to another text. “He in whom the five groups 
of five and the ether rest, Him alone I believe to be 
the Self ; I who know believe Him to he Brahman.” 
(Bri. Up. IV-4. 17). Now five times five makes 
twentyfive. This is exactly the number of the 
Sankhya Tattvas or principles. The doctrine of 
Pradhana rests on a scriptural basis. Here is the 
scriptural authority for our philosophy. 



214 


BRAHMA SUTRAS 


This Sutra refutes such an assumption. Pancha- 
pancha janah, five five-people cannot denote the 
twenty-five categories of the Sankhyas. The Sankhya 
N categories have each their individual difference. 
There are no attributes in common to each pentad. 
The Sankhya categoies cannot be divided into groups 
of five of any basis of similarity, because all the 
twenty-five principles or Tattvas differ from each 
other. 

This is further not possible ‘on account of the 
•excess.' The ether is mentioned as a separate category. 
This will make the number twentysix in all. This 
is not in accordance with the theory of the Sankhyas. 

From the mere enumeration of the number 25 we 
cannot say that the reference is to the twentyfive 
Sankhya categories and that hence the Sankhya 
•doctrine has the sanction of the Vedas. 

The passage refers to Atma also. Then the total 
number will be twentyseven. Atma is described as 
the basis of the others. Therefore it cannot be one 
•of the twentyfive principles. 

The principles of Sankhya philosophy are prop¬ 
ounded as independent of Purusha. But here the 
categories are known to be entirely dependent on 
Brahman or Atma who is said to be the mainstay of 
them all. So thejr cannot be accepted as the indepen¬ 
dent principles of Sankhya. 

The word Pancha Janah is a group denoting term, 
sit is the special name belonging to all the members 
of that group. The group consists of five members, 
•each of whom is called a Pancha-janah. Therefore 
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the phrase ‘pancha-pancha janah’ does not mean five 
times five beings but five beings. Every one of whom 
is called a Pancha-janah. It is just like the phrase 
Saptarishi, which denotes the constellation Ursa 
Minor, consisting of seven stars. The word Saptharishi 
is a special name of every one of these stars. 
When we say seven Saptharishis we do not mean 
seven times seven stars but seven stars each 
one of whom is called a Saptarishi. Therefore 
‘Panch-panch-janah’ does not mean five times five 
products, but five people every one of whom is called 
a Pancha-janah. The twentyfive Tattvas of the 
Sankhyas are these : Prakriti, 2-8, seven modifications 
of Prakriti viz., Mahat etc., which are causal substances, 
as well as effects ; 9-24 sixteen effects ; the 25 is the 
soul which is neither a causal substance nor an 
effect. 

Who then are these being called Pancha-janah ? 
The following Sutra gives the reply. 

1. 4.12 TOTOII 

Praanadayo vaakyaseshat. 118 

(The Pancha Janah or the five people referred to 
are) the vital force etc., (as is seen) from the com¬ 
plimentary passage. 

Pranaadayah .* the Prana, and the rest. Vakyas€shat t because 
■of the complimentary passage. 

This Sutra is explanatory to Sutra 11. 

The text in which the Pancha Janah are mentioned 
is followed by another one in which the vital force 



21 6 


BRAHMA SUTRAS 


and four other things are mentioned in order to< 
describe the nature of Brahman. “They who 

know the Prana of Prana (the breath of breath), the 
eye of the eye, the ear of the ear, the food of food, the 
mind of mind. etc. (Bri. Madhya. IV-4. 21). 

The five people refer to the Prana and the other 
four of the text are mentioned for the purpose 
of describing the nature of Brahman. 

The Sankhya asks how can the word ‘people’ be' 
applied to the breath, the eye, the ear and so on ? 
How we ask in return, can it be applied to your 
categories ? In both cases the common meaning of 
the term ‘people’ is applied to the Pranas in the text, 
“These are the five persons of Brahman.’’ (Chh. 
Up. III-13. 6). “Breath is father, breath is mother” 
Chh. Up. VD-I5.1. 

The objector says. This is possible only in the* 
recension of the Madhyandinas, who read the 
additional word ‘Annasya Annam.’ But in Kanva 
recension that phrase ‘annasya annam’ is omitted. 
We have only four. This objection is answered by 
the author in the following Sutra. 

L 4.13 II 

Jyotishaikeshaamasatyanne. 119 ' 

In the text, of some (the Kanva recension) where 
food is not mentioned (the number five is made up> 
by ‘light’ (mentioned in the previous verse). 

Jyotisha : by light. Ekeaham : of some texts or recensions i. e.^ 
of th© Kanvas. Asati : in the absence of. Anne : food. 
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The argument in support of Sutra 11 is continued. 

“That immortal light of lights the gods worship 
as longevity.” Bri. Up. IV-4. 10. Although food 
is not mentioned in the text cited in the last Sutra 
according to the Kanva recension of the Satapatha 
Brahmana yet the four of that verse, together with 
‘light’ mentioned in the text quoted above, would 
make the five people. 

We have proved herewith that scriptures offer no 
basis for the doctrine of the Pradhana. It will be shown 
later on that this doctrine cannot be proved either 
by Smriti or by ratiocination. 

Kaaranathvaadhikaranam : Topic (Adhikarana) 4. 

Brahman is the First cause 
(Sutras 14-15) 

I. 4.14 spROT#* II 

Kaaranathvena Chaakaasaadishu yathhaavyapa - 
dishtoktheh 120 

Although there is a conflict of the Vedanta texts 
as regards the things created such* as ether and 
so on, there is no such conflict with respect to 
Brahman as the First cause, on account of 
his being represented in one text as described in 
other texts. 

Kaaranathvena : as the (First) cause, Cha : and, Aakaasaadishu : 
with reference to Akasa and the rest, Yathhaa : As, Vyapadish - 
taah : taught in different Srutis, Uktheh : because of the 
statement. 
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The doubt that may arise from Sutra 13 that 
•different Srutis may draw different conclusions as to 
the cause of the universe is removed by this Sutra. 

In the preceding part of the work the proper 
definition of Brahman has been given. It has been 
shown that all the Vedanta-texts have Brahman for 
their common topic. It has been proved also that 
there is no scriptural authority for the doctrine of 
the Pradhana. But now the Sankhya raises a new 
objection. 

He says : It is not # possible to prove either that 
Brahman is the cause of the origin etc., of the universe 
or that all Vedanta-texts refer to Brahman; because 
the Vedanta passages contradict one another. All 
the Vedanta texts speak of the successive steps of 
the creation in different order. In reality they speak 
■of different creations. Thus in Tait. Up. II-l-l we 
find that creation proceeds from Self or Brahman 
“From the Self sprang Akasa, from Akasa air” etc. 
This passage shows that the cause of creation is 
Atma. In another place it is said that the creation 
began with fire (Chh. Up. VI-2-3). In another place 
again it is said p “The person created breath and from 
breath faith” (Pras. Up. IV-4) ; in another place 
again that the Self created these worlds, the water 
above the heaven, light, the mortal (earth) and the 
water below the earth (Aitareya Aranyaka II-4-1-2, 3). 
There no order is stated at all. Somewhere it is 
said that the .creation originated from the non-existent 
<Asat). “In the beginning there was the non-existent 
<Asat) ; from it was born what exists (Tait. Up. 11-7). 
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“In the beginning there was the non-existent; it became 
existent; it grew’ (Chh. Up. III-19-1). In another 
place it is said “Others say, in the beginning there 
was that only which is not ; but how could it be thus, 
my dear ? How could that which is to be bom of 
that which is not” (Chh. Up. VI-2-1-2). 

In another place Sat is said to be the cause of the 
universe “Sat alone was in the beginning’’ Chh. Up. 
VI-2. I. In another place again the creation of the 
world is spoken of as having taken place spontaneously. 
Again we find that Avyakta is said to be the cause 
of the world “Now all this was then Avyakrita 
(undeveloped). It became developed by name and 
form” Bri. Up. 1-4-7. Thus the Upanishads are not 
consistent, as regards the cause of the universe. Thus 
it is not possible to ascertain that Brahman alone 
is taught in the Upanishads as the cause of the world. 
As many discrepancies are observed, the Vedanta 
texts cannot be accepted as authorities for determining 
the cause of the universe. We must accept some 
other cause of the world resting on the authority 
of Sruti and Reasoning. 

It is possible to say that Pradhana alone is taught 
to be the cause of the world as we find from the passage 
•of the Bri. Up. already quoted above. Further the 
words Sat, arid Asat, Prana, Akasa and Avyakrita 
can very well be applied to Pradhana, because some 
of them such as Akasa, Prana are the effects of 
Pradhana, while others, are the names of Pradhana 
itself. These terms cannot be all applied to Brahman. 

In some passages we find that Atma and Brahman 
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are also said to be the cause of the world ; but these 
two terms can be applied to Pradhana also. The 
literal meaning of the word “Atman” is all-pervading. 
Pradhana is all-pervading. Brahman literally means 
that which is pre-eminently great (Brihat). 
Pradhana may be called Brahman also. Pradhana is 
called Asat in its aspect of modified things 
and it is called Sat or being in its causal or 
eternal aspect Pradhana is called Prana as it is an 
element produced from it. Thinking etc., may also 
apply to Pradhana in a metaphorical sense, meaning 
the commencement of action. So when the Upanishad 
says “It thought, let me become many” it means, 
that Pradhana started the action of multiplication. 
Therefore all the Upanishad passages relating to 
creation harmonise better with the theory of Pradhana 
being the creator than of Brahman. 

The Siddhantin gives the following reply. Although 
the Vedanta texts may be conflicting with regard 
to the order of the things created such as ether and 
so on, yet they uniformly declare that Brahman is* 
the first cause. The Vedantic passages which are 
concerned with setting forth the cause of the world 
are in harmony throughout. It cannot be said that 
the conflict of statements regarding the universe- 
affects the statements regarding the cause i. e., Brahman. 
It is not the main object of the Vedanta-texts to teach 
about creation. Therefore it would not even matter 
greatly. The chief purpose of the Srutis is to teach 
that Brahman is the first cause. There is no conflict 
regarding this. 
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The teacher will reconcile later on these conflict¬ 
ing passages also which refer to the universe. 

I. 4.15 

Senna aka rshaath 121 

On account of the connection (with passages treat¬ 
ing of Brahman, non-existence does not mean absolute 
Non-existence). 

Samakurxhaat : from its connection with a distant expression. 

Some texts from the Taittiriya, the Chhandogya 
and Brihadaranyaka Upanishads are taken up for 
discussion. 

The Sankhyas raise another objection. They say : 
There is a conflict with reference to the first cause, 
because some texts declare that the Self created 
these worlds (Ait. Ar. II-4-1-2-3). Some Vedanta 
passages declare that creation originated from non¬ 
existence (Tait. II-7). Again in some passages existence 
is taught as the First Cause (Chh. Up. VI-1-2). Some 
Srutis speak of spontaneous creation. It cannot be 
said that the Srutis refer to Brahman uniformly as 
the First cause owing to the conflicting statements 
of the Vedanta texts. 

The Siddhantin gives the following reply. We 
xead in the Tait. Up. II-7. This was indeed non¬ 
existence in the beginning. Non-existence here does 
not mean absolute non-existence. It means undiffer¬ 
entiated existence. In the beginning existence was 
undifferentiated into name and form. Taittiriya 
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Upanishad says. “He who knows Brahman as non* 
existing becomes himself non-existing. He who knows- 
Brahman as existing him we know himself as existing” 
Tait. Up. II-6. It is further by means of the series, 
of sheaths viz., the sheath of food etc., represented 
as the inner self of everything. This same Brahman, 
is again referred to in the clause. He wished 'May 
I be many.’ This clearly intimates that Erahman 
created the whole universe. 

The term ‘Being’ ordinarily denotes that which is 
differentiated by names and forms. The term ‘Non- 
being’ denotes the same substance previous to its. 
differentiation. Brahman is called ‘Non-being.’ 
previously to the origination of the world in a secondary 
sense. 

We read in Chh. Up. VI-2-22. “How can that, 
which is be created from non-existence ?’ This clearly 
denies such a possibility. 

“Now this was then undeveloped” (Bri. Up. 1-4-7) 
does not by any means assert that the evolution of 
the world took place without a ruler, because it is 
connected with another passage where it is said, “He 
has entered here to the very tips of the finger-nails” 
(Bri. Up. 1-4-7). ‘He’ refers to the Ruler. Therefore 
we have to take that the Lord, the Ruler developed, 
what was undeveloped. 

Another scriptural text also describes that the 
evolution of the world took place under the superin* 
tendence of a Ruler “Let me now enter these beings, 
with this loving Self, and let me then evolve names, 
and forms” Chh. Up. VI-3-2. 
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Although there is a reaper it is said “The corn-field 

reaps itself.” It is said also 1 The village is being, 

approached.” Here we have to supply “by Devadutta 
or somebody else.” 

Brahman is described in one place as existence. Ini 
another place it is described as the Self of all. 

Therefore it is a settled conclusion that all 

Vedanta texts uniformly point to Brahman as 
the First Cause. Certainly there is no conflict on 
this point. 

Even in the passage that declares Asat i. e. non- 
being to be the cause, there is a reference to 
Sat i. e. Being. Even the text that describe 
Asat as the Causal force ends by referring 
to Sat. 

The doubt about the meaning of a word or passage 
can be removed by reference to its connection with a 
distant passage in the same text, for such connection 
is found to exist in the different passages of Sruti. 
The exact meaning of such words as ‘Asat' which 
means non-entity, apparently, Avyakrita which means 
apparently non-manifest Pradhana of Sankhya is thus 
ascertained to be Brahman. Compare the Srutis: 

irnz “He desired, I will be 

many I will manifest myself” Tait. Up. II-6-2- 
This was at first Asat—apparently 
a non-entity. Tait. II-7-1. The meaning of the 
word Asat of the second passage is ascertained 
to be Brahman by reference to the first passage 
where the same question namely the state 
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of the universe before creation is answered in a 
•clearer way. 

The meaning of the word Avyakrita in the Braha- 
daranyaka Upanishad Ch. 1-4-7 in the passage” 

(thus therefore, that was 
the undifferentiated) is ascertained to be the Brahman 
as still undeveloped by a reference to the passage 
55 ** : (the same is pervading all 

through and through down to the tips of the nails 
of the fingers and toes.” Avyakrita is recognised in 
the last passage more clearly by the words ‘Sa Yesha” 
{the self-same one.) 

The Pradhana of the Sankhyas does not find a place 
anywhere in the passages which treat about the cause of 
the world. The words “Asat” ‘Avyakrita’ also denote 
Brahman only. 

The word ‘Asat refers to Brahman which is the 
subject under discussion in the previous verse. Before 
the creation the distinction of names and forms 
did not exist. Brahman also then did not exist in 
the sense that He was not connected with names and 
forms. As he has then no name and form, he is said 
to be Asat or non-existent. 

The word ‘Asat’ cannot mean matter or 
non-being, because in this very passage we find 
that the description given of it can apply only 
to Brahman. 

Brahman is not ‘Asat’ in the literal meaning 
of that word. The seer of the Upanishad uses 
it in a sense totally distinct from its ordinary 
^denotation. 



CHAPTER I—SECTION 4. 16 


225 


Baalaakyadhikaranam : Topic (Adhikarana) 5. 


He who is the maker of the Sun, Moon , etc . is Brahman 
and not Prana or the Individual soul . 

(Sutras 16-18) 


I. 4.16 



Jagadvachitvaatli 122 

(He whose work is this is Brahman) because (the 
‘work 1 ) denotes the world. 

Jagoth : the world, Vaachithvaath ; Because of the denotation. 

A passage from the Kaushitaki Upanishad is now 
taken up for discussion. 

In the Kaushitaki Brahmana the sage Balaki promises 
to teach Brahman by saying “I shall tell you Brahman’* 
and he goes on to describe sixteen things as Brahman, 
beginning with the Sun. All these are set aside by 
the King Ajatasatru who says, none of them is Brahman, 
when Balaki is silenced, Ajatasatru gives the teaching 
about Brahman in these words : 4 '0 Balaki! he who 

.is the maker of those persons whom you mentioned 
and whose work is the visible universe—is alone to 
be known. 

We read in the Kaushitaki Upanishad in the dialogue 
between Balaki and Ajatasatru “O Balaki, he who is 
the maker of those persons whom you mentioned, and 
whose work is this (visible universe) is alone to be 
.known (Kau. Up. IV-19). 

A doubt arises now whether what is here said as the 
object of knowledge is the individual soul or the Prana 

15 
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or Brahman* the Supreme Self. The Poorvapakshin 
holds that the vital force or Prana is meant, because 
he says the clause “of whom this is the work” points 
to the activity of motion and that activity rests on 
Prana. Secondly we meet with the term ‘Prana’ in 
a complementary passage. “Then he becomes one with 
the Prana alone’’ Kau. Up. IV-20. The word ‘Prana’ 
denotes the vital force. This is well known. Thirdly 
Prana is the maker of all the persons, the person in 
the Sun, the person in the moon etc., we know from 
another scriptural text that the Sun and other deities 
are only differentiations of Prana. “Who is that one 
God in whom all other gods are contained ? Prana 
and he is Brahman, and they call him That’ Brh 
Up. III-9-9). 

Or the passage refers to the individual soul as 
the object of knowledge. A subsequent passage contains 
an inferential mark of the individual soul, “As the 
master feeds with his people, nay as his people feed 
on the master, thus does this conscious Self feed with 
the other seifs’’ Kau. Up. IV-20. As the individual soul 
is the support of the Prana, it may itself be called Prana. 
We thus conclude that the passage under discussion 
refers either to the individual soul or to the Chief 
Prana but not to the Lord of whom it does not 
contain any inferential marks whatsoever, 

The Sutra refutes all these and says it is Brahman 
that is referred to by maker in the text ; because 
Brahman is taught here “I shall teach you Brahman.* v 
Again ‘this’ which means the world, is his ‘work,” 
This clearly points out that the ‘he’ is< Brahman only; 
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The reference in the Kaushitaki Brahmana passage is 
to the Supreme Lord because of the reference to the 
world. The activity referred to is the world of 
which the Lord is the Creator. 

Therefore the maker is neither Prana nor the 
individual soul, but the Highest Lord. It is affirmed 
in all Vedanta texts that the Maker of the world 
is the Supreme Lord. 

1.4.17 =5^ gqreqraqji 

Jivamukhyapraanalingaannethi chetli 

thadvyaakhaatham 123 

If it be said that on account of the inferential 
marks of the individual soul and the chief Prana 
(Brahman is) not (referred to by the word ‘matter” 
in the passage quoted), (we reply) that has already 
been explained. 

Jiva : the individual soul, Mukhyapraana ; the chief vital air* 
Lingaath : because of the inferential marks, Naiti : not thus, 
Cheth : if, Thath : that, Vyaakhyaatham : has already been 
explained. 

An objection to Sutra 16 is raised and refuted 
The objection has already been disposed of 
under 1-1-31. 

In the Sutra 1-1-31 which dealt with the topic of the 
dialogue between Indr a and Pratardana this objection 
was raised and answered. All those arguments would 
apply here also. It was shown there that when a 
text is interpreted as refering to Brahman on the 
ground of a comprehensive survey of its initial and 
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concluding clauses, all other inferential marks which 
point to other topics, such as Jiva or Prana etc., must 
be so interpreted that they may be in harmony with 
the main topic. 

Here also the initial clause refers to Brahman 
in the sentence “Shall I tell you Brahman ?” The 
concluding clause is “Having overcome all evils, he 
obtains pre-eminence among all beings, sovereignty 
and supremacy, yea, he who knows this”. Thus the 
initial and concluding clauses here also refer to 
Brahman. If in the middle of this text we find any 
mark from which Jiva or any other topic may be 
inferred, we must so interpret the passage as to 
refer to Brahman, in order to avoid contradiction. 

This topic is not redundant as it is already taught 
in Sutra 1-1-31 because the chief point discussed 
here is the word ‘Karma’ which is liable to misinter¬ 
pretation. Therefore this Adhikarana certainly teaches 
something new. 

The word Prana occurs in the sense of Brahman 
in the passage “The mind settles down on Prana” 
Chh. Up. VI-8-2, 

i. 4.18 stwrul § sTOarrerRraraft 4^% 11 

Anyaarthham thu Jaimittih Prasnavyaakhyaanaa- 

bhyaamapi chaivameke 124 

But Jaimini thinks that (the reference to the 
individual soul in the text) has another purpose on 
account of the question and the reply ; moreover thus 
some also (the Vajasaneyms) (read in their text or 
tecenaon). ■ -!*.• . 
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Anyaarthaam : far another purpose, Thu : but, Jaiminih .* 
Jaimini, Prasnavyaakhyaanaahhyaam : from the question and tha 
reply, Api : also, Cha : and, Evam ; in this way, Yeke : others, 
other Srutis. 

An argument in support of Sutra 16 is given. 

Even the reference to the individual soul has a 
different purpose i. e. aims at intimating Brahman. 

After Ajatasatru has taught Balaki by waking the 
sleeping man, that the soul is different from the 
Prana or the vital air, he asks the following question, 
"Balaki, where did the person here sleep ? Where 
was he ? Whence came he thus back ?" Kau. Up, IV. 
19. These questions clearly refer to something different 
from the individual soul. And so likewise does the 
answer (Kau. Up. IV-20), say that the individual soul 
is merged in Brahman in deep sleep. 

When sleeping he sees no dream, then he becomes 
one with that Prana alone, and ‘from that Self all 
Pranas proceed, each towards its place, from the 
Pranas the gods, from the gods the worlds". 

This conversation occurs in the Brihadaranyaka 
Upanishad. It clearly refers to the individual soul by 
means of the term “the person consisting of cognition" 
(Vignanamaya) and distinguishes from it the Highest 
Self. "Where was then the person consisting of 
cognition ? and from whence did he thus come 
back ? (Bri. Up. II-1-16) and later on in the reply 
to the above question declares that ‘the person 
consisting of cognition lies in the ether within the 
heart*. We already know that the word ‘ether’ 
denotes the supreme seat as for instance in the 
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passage above the small ether within the lotus of the 
heart” (Chh. Up. VIII-I-1). 

Vaakyaanvayaadbikaranam : Topic (AdLikai f Ha) 6* 

The Atman to be seen through heading etc. % of the 
Bri . Up. II-i-5 is Brahman and not Jivatma . 
(Sutras 19-22) 

I. 4.19 sn^rr^n^ii 

Vaakyaanvayaath 125 

(The Self to be seen, to be heard etc., is the 
Supreme Self) on account of the connected meaning 
of the sentences. 

Vaakyaanvayaath : On account of the connected meaning of 
the sentences. 

A passage from the Brihadaranyaka Upanishad 
is now taken up for discussion. 

From the synthetic study of the context it is clear 
that the reference is to the Supreme Self. 

We read Jin the Brihadaranyaka Upanishad in the 
Maitreyi-Brahmana the following passage : “Verily a 
husband is not dear that you may love the husband 
<etc„ but that you may love the Self therefore every¬ 
thing is dear. Verily the Self is to be seen, to be 
heard, to be reflected and to be meditated upon, O 
Maitreyi! When the Self has been seen, heard, 
reflected and realised or known, then all this is 
known” Bri. Up. IV-5-6. 
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Here a doubt arises whether that what is represented 
as the object to be seen, to be heard and so on is 
the individual soul or the Supreme Self. 

The Poorvapakshin says : The Self is by the mention 
of dear things such as husband and so on, indicated 
as the enjoyer. From this it appears that the text 
Tefers to the individual soul. 

This Sutra refutes this and says that in this 
passage the highest Self is referred to, and not the 
individual soul. In the whole section Brahman is 
treated. Maitreyi says to her husband Yagnavalkya : 
’"What should I do with the wealth by which I do 
not become immortal ? What my Lord knoweth tell 
that to me.” Thereupon Yagnavalkya expounds to 
her the knowledge of the Self. Scripture and Smriti 
declare that immortality can be attained only by the 
knowledge of the Supreme Self. Then Yagnavalkya 
teaches her the knowledge of the Self. Finally the 
section concludes with “Thus far goes immortality.'* 

Immortality cannot be attained by the knowledge of 
the individual soul, but only by the knowledge of the 
highest Self or Brahman. Therefore Brahman alone is 
the subject matter of the passage under discussion. 
Brahman alone is to be seen or realised through hearing, 
reflection and meditation. 

Yagnavalkya declares that the Self is the centre of 
the whole world with the objects, the senses and the 
mind, that it has neither inside nor outside, that it 
is altogether a mass of knowledge. It follows from 
all this that what the text represents as the object of 
sight and so on is the Supreme Self. 
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Further it is said in the text that by the knowledge 
of the Self everything is known. This clearly 
intimates that the Self is Brahman only because how 
can the knowledge of finite Jiva or individual soul 
give us knowledge of everything ? 

i. 4.20 srfimnfws n 

Prathignyaasiddherlingarnansmarnthyah 126 

(The fact that the individual soul is taught as the 
object of realisation is an) indicatory mark which is 
proof of the proposition ; so Asmarathya thinks. 

Prathignyaasiddhe : Because of the proof of the proposition, 
Lingam : indicatory mark, Asmarathyah : the sage Asmarathya. 

An argument in support of Sutra 19 is given. The 
indication is that the individual soul is not different 
from Brahman, the ultimate cause, of which it is a 
ray. Hence to know Brahman the cause is to know 
all that. 

If the individual were quite different from Brahman, 
then by the knowledge of Brahman everything else 
would not be known. The initial statement aims at 
representing the individual soul or Jiva and the Supreme 
Self as non-different for the purpose of fulfilling the 
promise made. The non-difference between Brahman 
and the individual soul establishes the proposition, 
“When the Self is known all this is known” “All 
this is that Self”. 

Asmarathya is of opinion that the passages 
*Atmani Vijnate Sarvamidam Vijnyatam bhavatf and 
*Idam Sarvam yadayamatma’ prove the aspect 'of 
identity of the individual soul and the Supreme Self,. 
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because only then can be attained what is promised 
i. e., that by the knowledge of Brahman everything, 
can be attained. 1-4-20. 

The sparks that proceed from a fire are not 
absolutely different from the fire as they are of the 
nature of the fire. They are not absolutely non-different 
from the fire, because in that case they could be 
distinguished neither from the fire nor from each other. 
Similarly the individual souls also which are the effects of 
Brahman are neither absolutely different from Brahman, 
because that would mean that they are not of the 
nature of intelligence, nor absolutely non-different 
from Brahman, because in that case they could not be 
distinguished from each other, and because if they 
were identical with Brahman, and therefore Omniscient* 
it would be useless to give them any instruction. 
Therefore the individual souls are somehow different 
from Brahman and somehow non-different. This 
doctrine of Asmarathya is known as “Bhedabhedavadah. 
This is the opinion of the sage Asmarathya. 

I 4.21 II 

Uthkramishyatha yevambhaavaadit hi Audulcmih 127 

The initial statement identifies the individual soul 
with Brahman or the Supreme Self because the soul 
when it will depart (from the body) is such (i, e. one 
with the Supreme Self) ; thus Audulomi thinks. 

Uthkramiskyatha : of him who would pass away from the body, 
Evam bhaavaath : because of this condition, lihi : thus, Audulomih : 
the sage Audulomi. 
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The argument in support of Sutra 19 is continued. 

Jiva or the individual Soul which is associated with 
its different limiting adjuncts viz., body, senses and 
mind attains freedom through meditation and 
knowledge. When it rises from the body i. e., when it 
is free and has no body-consciousness realises that it 
is identical with Brahman. Therefore it is represented 
as non-different from the Supreme Self. This is the 
opinion of the teacher Audulomi. 

We read in the Srutis also “That serene being 
arising from this body, appears in its own form 
as soon as it has approached the highest light” Chh. 
Up. VIII-12-31. Mundakopanishad says “As the 
flowing rivers vanish in the sea, having lost their 
name and form, so also the sage freed from name and 
form goes to the divine person who is greater than 
the great” Mu. Up, III-2-8. 

The individual soul is absolutely different from the 
Supreme Self. It is conditioned by the different 
limiting adjuncts viz., body, senses, mind and intellect. 
But it is spoken of in the Upanishad as non-different 
from the Supreme Self because it may pass out of 
the body and become one with the Supreme Self 
after having purified itself by means of meditation 
and knowledge. The text of the Upanishad thus 
transfers a future state of non-difference to that 
time when difference actually exists. This doctrine 
advocated by Audulomi—which holds that difference 
between the individual soul and Brahman in the state 
of ignorance is a reality —is a Satyabheda Vada. 
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f. 4.22 3T*fw*ftfa II 

AvastJiithetherithi kaasnfcruthsnah 1Q8 

(The initial statement is made) because (the 
'Supreme Self) exists in the condition (of the individual 
Soul) ; so the Sage Kasa Kritsna thinks. 

Avasthhitheh : because of the existence. Ithi : thus (holds), 
Kasakrithsnah : the sage Kasakritsna. 

The argument in support of Sutra 19 is continued* 

The individual soul or Jiva is quite different in 
nature from Brahman or the Supreme Self. It is 
not possible for the individual soul to be one 
with Brahman in the state of emancipation. There¬ 
fore the teacher Kasakritsna thinks that the Highest Self 
Itself exists as the individual Soul. As the Supreme 
Self exists also in the condition of the individual 
soul, the Sage Kasakritsna is of opinion that the 
initial statement which aims at intimating the 
non-difference of the two is possible. 

Brahman of the Supreme Self and the individual soul 
are absolutely non-differqnt. The apparent difference 
is due to Upadhis or limiting vehicles or adjuncts 
which are only products of Avidya or ignorance. 
The difference is illusory or unreal from the absolute 
or transcendental view point. Therefore it follows 
that everything else is known by the knowledge of 
the Self or Brahma Gnyana. 

That the Supreme Self only is that which appears 
as the individual Soul is obvious from the Brahmana- 
;passage “Let me enter into them with this living 
•Self and evolve names and forms. 
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Sutra 20 means that the affirmation that “by 
knowing It everything is known” shows that the 
individual soul and the Supreme Self are non-different. 
Sutra 21 means the identity of the soul and the 
Supreme Self refers to the state of attainment of the 
Supreme Self by the purified and perfected soul. 
"Sutra 22 means that even now the Supreme Self is 
the individual Soul. It is not that the individual 
soul is dissolved or merged in the Supreme Self. 
Our erroneous sense of diversity and separateness is 
lost or dissolved but the soul which is in reality the 
Supreme Self (or the one Atman which alone exists) 
exists for ever. 

Of these three opinions the one held by Kasa- 
kritsna is in accordance with the Scripture, because 
it agrees with 'what all the Vedanta texts 
teach. 

According to the statement of Asmarathya the soul is 
not absolutely different from the Supreme Self. His 
declaration indicates by the expression “Owing to 
the fulfilment of the promise” that there is a 
certain relation of cause and affect between the 
Supreme Self and the individual Soul. The promise 
is made in the two passages “when the Self is known, 
all this is known” and “all this is that Self” According 
to Asmarathya the individual soul is a product of the 
highest Self. Therefore the knowledge of the cause 
gives rise to the knowledge of everything. If the Soul 
and the Supreme Self are non-different, the promise 
that through the “knowledge of one everything becomes 
known” can be fulfilled. 
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According to the view of Audulomi the difference 
•and non-difference of the two depend on difference of 
condition ; the individual soul is only a state of the 
highest Self or Brahman. The view of Asmarathya 
and Audulomi cannot stand. 

Jivahood is an unreality, It is a creation of Avidya 
•or nescience. The individual soul is identical with 
Brahman in essence. On account of ignorance we feel 
that we are conditioned or limited by the false, illusory 
Upadhis and that we are different from Brahman. 
Really the individual Soul is neither created nor 
destroyed. If the Jivahood is a reality it can never be 
^destroyed and liberation would be impossible. If the 
individual soul becomes one with Brahman or the 
Highest Self when it attains freedom or the final 
emancipation, then Jivahood is illusory. The origin of 
the souls from the Supreme Self like sparks from the 
fire is not real creation. It must be viewed only with 
reference to the limiting adjuncts. 

The objector says : the passage ’‘Rising from out of 
these elements he vanishes again after them. When 
he has departed there is no more knowledge’ 
indicates the final annihilation of the Soul, but not 
its oneness with the Supreme Self. 

We reply this is incorrect. The passage means to 
say only that all sense perception ceases when the 
soul departs from the body, not that the Self is 
annihilated. The passage intimates that the eternally 
unchanging Self which is one mass of knowledge or 
consciousness cannot certainly perish but by means of 
true knowledge of the Self, disconnection with the 
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elements and the sense organs which are the products 
of ignorance has taken place. 

The individual Soul and the Supreme Self differ in. 
name only. It is a settled conclusion that perfect 
knowledge produces absolute oneness of the two. The 
Self is called by many different names but it is one 
only. Perfect knowledge is the door to Moksha or 
the final emancipation. Moksha is not something 
effected and non-eternal, It is eternal and is not 
different from the eternally unchanging, immortal, 
pure Brahman who is one without a second. Those 
who state that there is distinction between the 
individual and the Supreme Self are not in harmony 
with the true sense of the Vedanta texts. 

Prakrityadhikaranam : Topic (Adhikarana) 7. 

Brahman is both the efficient and the material cause . 

(Sutras 23-27) 

1.4.23 

Prakritischa Pratijna drishtantanuparodhaat 129 

(Brahman is) the material cause also on account 
of (this view) not being in conflict with the proposition 
and the illustrations (quoted in the (Sruti). 

Prakritih : the material cause. Cha : also. Pratijna : the 
proposition. Drishtanta ; illustrations. Anuparodhaat : on account, 
of this not being in conflict. 

This Sutra states that Brahman is the efficient as 
well as the material cause of the universe. 
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Brahman has been defined as that from which there- 
proceed the origin, sustenance and dissolution of this 
universe. Now a doubt arises whether Brahman is. 
the material cause like clay or gold or the efficient 
or operative causality like potter or goldsmith. 

The Poorvapakshin or the objector holds that 
Brahman is the only operative or the efficient cause of 
the world as texts like, “He reflected, he created 
Prana” Pras. Up. VI. 3-4. observation and experience 
intimate that the action of operative causes only such, 
as potters and the like is preceded by thinking or 
reflection. It is, therefore, quite correct that we 
should regard the creator also in the same light. The 
creator is declared as the ‘Lord.’ Lords such as kings 
are known only as operative causes. The Supreme 
Lord must be regarded as an operative cause. 

This Sutra refutes this prima facie view of the 
Poorvapakshin. Brahman is also the material cause 
of this universe. The term ‘cha’ (also) indicates that 
Brahman is the efficient cause as well. Only if Brahman 
is the material cause of the universe it is possible to- 
know everything through the knowledge of Brahman 
as texts like, “Have you ever asked for that instruction 
by which that which is not heard becomes heard ; that 
which is not perceived, perceived ; that which is not 
known, known ? (Chh. Up. 1. 3) declare because- 
the effects are not different from their efficient cause 
because we know from ordinary experience that the 
carpenter is different from the house he has built. 

The illustrations referred to here are “My dear, as 
by one lump of clay all that is made of clay is known,. 
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the modification i. e., the effect being a name merely 
which has its origin in speech, while the truth is that 
it is clay merely” etc., (Chh. Up. VI-14). These 
texts clearly indicate that Brahman is the material 
cause of the universe, otherwise they would be 
meaningless. 

Promising statements are made in other places also. 
For instance “What is that through which if it is 
known everything else becomes known,” Mu. Up. 
I. 1. 3. “When the Self has been seen, heard, perceived 
and known then all this is known,” (Br. Up. IV-5. 6). 
All these promisory statements and illustrative instances 
which are to be found in all Vedanta texts prove that 
Brahman is also the material cause. 

There is no other guiding being than Brahman. 
We have to conclude from this that Brahman is the 
efficient cause at the same time. Lumps of clay and 
.pieces of gold are dependent on extraneous operative 
causes such as potters and goldsmiths in order to shape 
themselves into vessels and ornaments ; but outside 
Brahman as material cause there is no other operative 
or efficient cause to which the material cause could 
look, because the scripture says that Brahman was one 
without a second previous to creation. Who else 
could be an efficient or operative cause when there 
was nothing else ? 

If that were admitted that there is a guiding 
principle different from the material cause, in that 
case everything cannot be known through one thing. 
Consequently the promisory statements and the illustra¬ 
tions would be stultified. 
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Therefore Brahman is the efficient cause, because 
there is no other ruling principle. He is the material 
cause as well because there is no other substance 
from which the universe can take its origin. 

For the sake of harmony between the proposition 
to be established and illustrations given therein, we 
conclude that Brahman is the material cause of the 
world. The text expressly declares Him to be the 
efficient or operative cause as well. 

I. 4.24 arfSpaftq^TTSi i| 

Abhidhyopadeshatcha 130 

On account of the statement of will or reflection 
<to create on the part of the Supreme Self, It is the 
material cause). 

Abidhya : will, reflection. Upadeshat : on account of instruction 
or teaching or statement. Cha : also, and. 

An argument in support of Sutyra 23 is given 
*‘He wished or thought may I be many, may I grow 
forth”. In this text the desire and reflection indicate 
that Brahman is the efficient cause. 

l ‘May I be many” shows that Brahman Himself 
became many. Therefore He is the material cause 
as well. 

He willed to manifest Himself as many i. e., as 
the universe. He willed to evolve the universe out 
of Himself. This intimates that He is at once the 
material and the efficient cause of creation. 

16 
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I- 4.25 snajI^TOlWTRTrUl 

Saakshachchobhayamnaanaat 131 

And because the Sruti states that both (the origin? 
and the dissolution of the universe) have Brahman 
for their material cause. 

Saakshat : direct. Cha : also. Ubhayamnanat : because the 
Sruti states both. 

The argument in support of Sutra 23 is continued. 

This Sutra provides a further argument for 
Brahman’s being the general material cause. 

That from which a thing takes its origin and into* 
which it is withdrawn absorbed is its material cause. 
This is well known. Thus the earth, for instance, is 
the material cause of rice, barley and the like. “All 
these things take their origin from the Akasa 
(Brahman) alone and return into* the Akasa.” Chh. 
Up. 1-9. 1. 

“That form which these things are produced, by 
which, when produced they live, and into which they 
enter at their dissolution — try to know that. That is- 
Brahman.” Tait. Up. III. 1. These Upanishadic 
passages indicate clearly that Brahman is the material 
cause also. 

The word ‘Sakshat’—direct in the Sutra shows, 
that there is no other material cause, but that all 
this originated from the Akasa (Brahman) only. 
Observation and experience teach that effects are* 
not re-absorbed into anything else but their material 
cause. 
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l 4.26 qfcmwTriji 

Atmakriteh parinaamaat, l&fr 

(Brahman is the material cause of the world) 
because it created Itself by undergoing modification. 

Aatmakriteh : created itself. Parinaamaat : by undergoing; 
modification. 

The argument in support of Sutra 23 is continued* 
We read in the Tait. Up. II-7. “That Itself manifested 
Itself.” This intimates that Brahman alone created the 
world out of Itself, which is possible only by undergoing 
modification. This represents the Self as the object 
of action as well as the agent. So He is the Karta 
(creator-agent) and Karma (creation). He becomes 
the creation by means of Parinama (evolution or 
modification). 

The word 'Itself intimates the absence of any 
other operative cause but the Self. The modification is 
apparent (Vivarta) according to Sri Sankaracharya. 
It is real according to Sri Ramanujacharya. The world 
is unreal in the sense that it is not permanent. It is 
an illusion in the sense it has only a phenomenal 
existence, it has no existence separate from Brahman. 

I. 4.27 || 

Yonischa hi geeyate 13$ 

And because (Brahman) is called the Source. 

Yoni : the womb, the source, the origin. Cha : and. Hi z 
because. Oeeyate : Is called. 

The argument in support of Sutra 23 is continued. 
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Brahman is the material cause of the universe, 
also because He is stated in Sruti to be the source of 
the universe, 

We read in Mundaka Upanishad 111-1. 3, “The 
maker, the Lord, the person, who has his source in 
Brahman and “that which the wise regard as the 
source of all beings.” Mu. Up. 1-1. 6. 

Achintyamayaktamanantha rupam, Sivam, Prasantha 
amritam Brahma Yonim, Thamadimadhyanta viheena- 
mekam vibhum chidanandamaroopamadbhutam— 

He is incomprehensible, unspeakable, infinite in form, 
all-good, all-peace, immortal, the parent of the universe 
without beginning, middle and end, without rival, all- 
pervading, all-consciousness, all-bliss, invisible, and 
inscrutable—this indicates that Brahman is the material 
cause of the world. 

The word Yoni or womb always denotes the 
material cause, as in the sentence “the earth is the 
Yoni or womb of herbs arid trees.” 

It is thus proved or established that Brahman is the 
material cause of the universe. 

Sarvavyakhyaanaadhikaranam : Topic (Adhikarana) 8. 

The arguments which refute the Sankhyas 
refute the others also. 

1. 4.28 sqi^rrar: n 

Etena sarve vynnkhyatan Vyaakhuataah 13£ 

By this all (the doctrines concerning the origin of 
of the world which are opposed to the Vedanta texts) 
are explained. 
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Etena. : By this, by what has been said. Sarve : all. Vyakhyataha z 
are explained. 

The argument is concluded in this Sutra. 

By what has been said in the foregoing Sutras 
it is to be understood that the teachings of all 
the Srutis, even those that have not beea 
discussed point to Brahman as the only cause of 
the world. 

By thus disproving the doctrine of Pradhana being 
the cause of the world all have been refuted. By 
overthrowing the chief disputant others are overthrown 
just as by defeating the commander all the others 
are also defeated. Thus those who attribute 
creation to atoms and other theorists are all 
defeated. 

All doctrines that speak of two separate causes are 
refuted. The atomic theory and other theories are 
not based on scriptural authority. They contradict 
many scriptural texts. 

The Sankhya doctrine according to which the 
Pradhana is the cause of the universe has in the Sutras 
beginning with 1-1. 5 been again and again brought 
forward and refuted. 

The doctrine of Pradhana stands somewhat near 
to the Vedanta doctrine as it admits the non-difference 
of cause and effect like the Vedanta doctrine. 
Further it has been accepted by some of the authors 
of the Dharma Sutras such as Devala and others. 
Moreover the Vedanta texts contain some passages 
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which to some people’ who are endowed with dull 
intellect may appear to contain inferential marks pointing 
to it. For all these reasons the commentator has 
taken special trouble to refute the Pradhana doctrine. 
He has not directed his special attention to the atomic 
and other theories. 

The repetition of the phrase ‘are explained’ shows 
that the chapter ends here. 

It is proved that Brahman is the material as well 
as the efficient cause of the universe. 

Thus ends the ‘fourth Pada (Section 4) of the first 
Adhyaya (Chaper I) of the Brahma Sutras or the 
Vedanta Philosophy. 


Here ends Chapter I. 



CHAPTER II 
Section 1 

A VIROH A-ADH Y AY A. 
Introduction. 


Smriti nyaya virodha parihara forms the topic of 
the first Pada. The Smritivirodha is dealt with in 
Sutras 1-3 and 12 also. The Nyayavirodha is treated 
in the rest of the Sutras. Pada (section)2 attacks 
the various Darsanas or systems of philosophy on 
their own grounds. The third and fourth. Pada aim 
at establishing a unity of purport in the apparently 
divergent and inconsistent cosmological and psycho¬ 
logical thoughts of the several Vedanta passages. 
Thus the title Avirodha or absence of contradiction 
given to the chapter is quite appropriate. 

It has been shown in the first chapter that the 

Omniscient Lord of all is the cause of the origin of 

this world just as clay is the material cause of pots 

etc., and gold of golden ornaments. It has been 

conclusively proved also in the first chapter that all 
the V edanta texts treat of Brahman as the first cause 
and that Brahman is the import of all the Vedanta 
texts. This was established by the Samanvaya. 

Just as the magician is the cause of the subsistence 
of the magical illusion, so also Brahman—is the cause 
of the subsistence of this universe by His Rulership. 
Just as the four classes of creatures are reabsorbed 
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into the earth, so also, the projected world is finally 
reabsorbed into His essence during Pralaya or 
dissolution. 

It has been further proved also that the Lord is. 
the Self of all beings. 

The doctrine of Pradhana being the cause of the 
world has been refuted in the first chapter as it is 
not based on the authority of the scriptures. 

In this section the arguments based on reasoning 
against the doctrine which speaks of Brahman as the 
first cause are refuted. Further arguments which 
claim their authoritativeness from the Smritis to 
establish the doctrine of Pradhana and the theory of 
the atoms are refuted in this section. 



SYNOPSIS 


Previously it has been proved on the authority of; 
Sruti that the matter or Pradhana is not the cause, 
of the world. The first chapter has proved that all 
the Vedantic texts unanimously teach that there is* 
only one cause of the universe, viz., Brahman, whose 
nature is intelligence. It has also been proved that 
there is no scriptural text which can be used to 
establish systems • opposed to the Vedanta, more 
particularly the Sankhya system. 

The first two Padas of the second chapter refute 
any objections which may be raised against the 
Vedanta doctrine on purely speculative grounds apart 
from the authority of the Srutis. They also show 
that no system that cannot by reconciled with the: 
Vedanta can be established in a satisfactory manner. 

Section I (Pada) of the second chapter proves by- 
arguments that Brahman is the cause of the world 
and removes all objections that may be levelled against 
such conclusion. 

Adhikarnna J. (Sutras 1-2) refutes the objection, 
of the Sankhyas that the accepting of the system of 
Vedanta involves the rejection of the Sankhya doctrine 
which constitutes a part of Smriti and so has claims, 
or consideration. The Vedanta replies that the: 
acceptance of the Sankhya Smriti would force us to* 
reject other Smritis such as the Manu Smriti which 
are opposed to the doctrine of the Sankhyas. The* 
Veda does not confirm the Sankhya Smriti but only 
those Smritis which teach that the universe takes its. 
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origin from an intelligent creator or intelligent 
primary cause (Brahman). 

Adhikarana II. (Sutra 3) extends the same line of 
argumentation to the Yoga-Smriti. It discards the 
theory of the Yoga philosophy of Patanjali regarding 
the cause of the world. 

Adhikarana III . (Sutra 4 and 5) raises an objec¬ 
tion that as Brahman and the world are not similar in 
mature and properties, one being sentient, etc., and 
the other insentient, etc., Brahman cannot be the 
cause of the universe. 

Adhikarana III. (Sutra 6 and 7) refutes the objec¬ 
tion by stating that there are instances in the world 
•of generation of the inanimate from the animate as 
for instance the production of hair from the living 
body, also of the animate from the inanimate as for 
instance the birth of scorpions and other insects 
from cow-dung. They prove that it is not necessary 
that the cause and the caused should be similar in 
•all respects. 

Adhikarana III. (Sutra 8) raises an objection that 
♦at the time of general dissolution, when the effect 
(world) is merged in the cause (Brahman), the latter 
•must be contaminated by the former. 

Adhikarana III. (Sutra 9) refutes the objection 
by showing that there are direct instances to the 
contrary, just as the products of the earth such as 
jars, etc., at the time of dissolution do not change 
earth into their own nature ; but on the contrary 
they are themselves changed into the substance of 
■earth. 
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Adhikarana III. (Sutra 10-11), Adhikarana IV 
'(Sutra 12), Adhikarana IX (Sutra 29) show that * 
iarguments directed against the view that Brahman 
is the cause of the world may be levelled against the 
opponents as well, such as the Sankhyas and the 
Vaiseshikas. because in the Sankhya system, the 
nameless Pradhana produces all names and forms and 
in the Vaiseshika system invisible and formless atoms 
unite and form a visible world. The Sutras state 
that arguments may be prolonged without any 
conclusion being arrived at and that the conclusion 
of the Vedas only is to be respected. All the views 
which are antagonistic to the Vedas are ruthlessly 
refuted. 

Adhikarana V (Sutra 13) teaches that although the 
-enjoying souls and the objects are in reality nothing 
but Brahman, yet they may practically be held apart, 
just as in ordinary life we hold apart and distinguish 
•as separate individual things, the waves, the ripples 
and foam of the ocean although they are in essence 
identical and only sea water. 

Adhikarana VI. (Sutras 14-20) treats of the non¬ 
difference of the effect from the cause, a doctrine of 
the Vedanta which is defended by the followers of 
the Vedanta against the Vaiseshikas. According to 
the Vaiseshikas the effect is something different from 
the cause. 

Adhikarana VII (Sutras 21-22) refutes the objec¬ 
tion that Brahman in the form of the individual soul 
is subject to pleasure and pain by showing that though 
Brahman assumes the form of the individual soul, yet 
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He transcends the latter and remains untainted by 
any property of Jiva whom He controls from within. 
Though the individual Soul or Jiva is no other thani 
Brahman Himself, yet Brahman remains the absolute 
Lord and as such above pleasure and pain. Jiva is* 
a slave of Avidya. Brahman is the controller of 
Maya. When Jiva is freed from Avidya, he becomes 
identical with Brahman. 

Adhikarana VIII. (Sutras 23, 24 and 25) shows, 
that Brahman, although devoid of material and instru¬ 
ments of action, may yet create the world through. 
His Sat-Sankalpa or will power, just as gods by their 
mere power of volition create palaces, animals and 
the like and as milk by itself turns into curds. 

Adhikarana IX, (Sutras 26-29) explains that 
Brahman does not entirely transform Himself into 
the universe though He is without parts. Although 
He projects the world from Himself, yet He 
remains one and undivided. The world is unreal. 
The change is only apparent like the snake in the 
rope but not real. Brahman is not exhausted in the 
creation. 

Adhikarana X . (Sutras 30-31) teaches that Brahman, 
although devoid of instruments of action, is able to 
create the universe by means of the diverse powers. 
He possesses. 

Adhikarana XI. (Sutras 32-33) explains that 
Brahman has no motive in creating the world but 
projects the universe out of mere sporting impulse 
which is inherent in Him. 
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Adhikarana XII. (Sutras 34-36) justifies Brahman 
irom the charges of partiality and cruelty which are 
Brought against Him owing to the inequality of position 
and fate of the various persons and the universal 
suffering in the world. Brahman acts as a creator 
and dispenser with reference to the merit and demerit 
of the individual souls. 

Adhikarana XIII. (Sutras 37) sums up the preced¬ 
ing arguments and states that all the attributes of 
Brahman, viz., Omniscience, Omnipotence and the like, 
are found appropriate in Brahman alone and none 
else and are such as to capacitate him for the creation 
of the universe. Brahman is, therefore, the cause 
of the world. 
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Smrityadhikaranam : Topic (Adhikarana) 1. 

Refutation of Smritis not based on Srutis 
(Sutras 1-2) 


II. 1.1 







Smrityanavakaasadosha prasanga iti diet , na , anya 
smrityanavakaasa dosha prasangaat. 135 

If it be objected that (from the doctrine of Brahman 
being the cause of the world) there would result the 
defect of there being no room for certain Smritis, 
(we say) no, because (by the rejection of that doctrine) 
there would result the defect of want of room for some 
other Smriti. 

Smriti : the Sankhya philosophy. Anavakasa : no room. 
Dosha : defect. Prasangat : Result, chance. Iti : thus. Chet : 
If. Na : Not. Anya Smriti : Other Smritis. Anavahasadosha - 
prasangat : Because there would result the defect of want of room, 
for other Smritis. 

The conclusion arrived at in chapter I—Section IV 
that Brahman is the cause of the world is corroborated 
by Smritis other than Sankhya. The earliest and the 
most orthodox of these Smritis is the Smriti written 
by Manu. 

If you say that one set of Smritis will be ignored 
if it is said that Pradhana is not the cause of the 
world, will not another set of Smritis like Manu 
Smrithi which is based on the Srutis and therefore 
more authoritative be ignored if you say that Brahman 
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is not the cause? We have shown that the Srutr 
declares Brahman to be the cause. Only such Smritis. 
which are in full agreement with the Sruti are 
authoritative. What if Kapila and others are 
Siddhas ? Siddhi (perfection) depends on Dharma 
and Dharma depends on the Vedas. No Siddha is. 
authoritative if his view is contrary to that of the 
Sruti. Smritis which are opposed to the Vedas, 
should be rejected ruthlessly. 

Kapila acknowledged a plurality of Selfs. He does- 
not admit the doctrine of there being one universal 
Self. The system of Kapila contradicts the Vedas, 
not only by the assumption of an independent Pradhana 
but also by its hypothesis of a plurality of Selfs. We- 
cannot explain the Vedanta texts in such a manner 
as not to bring them into conflict with Kapila Smriti. 
Kapila Smriti contradicts the Srutis. Hence it should, 
be disregarded. 

The verse V— 2 of Svetasvatara Upanishad does not 
refer to Kapila the founder of Sankhya philosophy. 
It refers to a different being altogether. The verse 
really means “He who before the creation of the world 
produced the golden coloured Brahma (Kapila) in, 
order to maintain the yniverse.” The word Kapila 
means here ‘golden coloured' and is another name for 
Brahma called Hiranyagarbha. 

II. 1.2 li 

Itaresham chanupalabdheh 136 

And there being no mention (in the scriptures) of 
others (i. e., the effects of the Pradhana according to> 
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the Sankhya system), (the Sankhya system cannot be 
authoritative.) 

Itaresham : of others. Cha : and. Anupalabdhe : there being 
jio mention. 

An argument in support of Sutra 1 is given. 

Further such principles as Mahat etc., which are 
said to be products of Pradhana are perceived neither 
in the Veda nor in ordinary experience. On the 
other hand the elements and the senses are found 
in the Veda and in the world and hence may be 
^referred to in the Smriti. Hence such words as 
Mahat etc., found in Smritis do not refer to products 
•of Pradhana but to other categories revealed in the 
Sruti. See 1. 4. 1. 

There is no mention of the other categories 
of the Sankhyas anywhere in the Vedas. Therefore 
the Sankhya system cannot be authoritative. 

Sankaracharya has proved that by the word Mahat 
we have to understand either the cosmic intellect 
or Hiranyagarbha or the individual soul but in no 
case the Mahat -of the Sankhya philosophy i. e., 
the first product of the Prakriti. 

It is not only because Sankhya teaches that 
Pradhana is the author of creation which makes it 
'unauthoritative, but it teaches other doctrines also 
which have no foundation in the Vedas. It teaches 
that souls are pure consciousness and all-pervading, 
that bondage and freedom is the work of Prakriti. 
It further teaches that there is no Supreme Self, the 
Lord of all. It also maintains that Pranas are merely 
forms of the functions of the five senses and have 
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mo separate existence of their own. All these heterodox 
'doctrines are to be found there. Hence the Sankhya 
.•system cannot be authoritative. 

Yogapratyuktyadhikaranam : Topic (Adhikarana) 2. 

Refutation of Yoga 

II. 1.3 ScgERT: U 

Etena Yoga Pratyuktah 137 

By this the Yoga philosophy is (also) refuted. 

Etena : by this viz., by the refutatiedh. of the Sankhya Smriti. 
Yoga : the Yoga philosophy. Pratyuktah : is ^also) refuted. 

The Yoga philosophy of Patanjali is refuted here. 
Yoga is called “Seswara-Sankhya.” 

The Poorvapakshin says : The Yoga system is given 
in the Upanishads also like the Svetaswatafa Upanishad 
etc. “Holding his head, neck, trunk erect.” etc. Svet. 
Up. II-8. “The Self is to be heard, to be thought 
•of, to be meditated upon..” Bri. Up, II-4-5. “This 
the firm holding back of the senses is what is called 
Yoga.” “Kath. Up. II-6. 11. Having received 

•this knowledge and the whole rule of Yoga.” 
Kath. Up. II 6. 18. Yoga is an aid* to the 

concentration of mind. Without concentration one 
# ^cannot have knowledge of Brahman. Hence Yoga is 
-a means to knowledge. As the Yoga Smriti is based 
On the Sutris, it is authoritative. The Yoga Smriti 
acknowledges the Pradhana which is the first cause. 

17 
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For the same reason as adduced against the Sankhya 
system, the Yoga philosophy by Patanjali is also 
refuted as it also accepts the theory that Prakriti is 
the cause of the universe. 

This Sutra remarks that by the refutation of the> 
Sankhya Smriti the Yoga Smriti also is to be considered 
as refuted because the Yoga philosophy also recognises, 
in opposition to scripture a Pradhana as the independent 
cause of the world and the great principle etc., as. 
its effects although the Veda or common experience 
is not in favour of these views. 

Though the Smriti is partly authoritative it should 
be rejected as it contradicts the Srutis on other 
topics. 

Although there are many Smritis which treat of 
the soul we have directed our attention to refute the 
Sankhya and Yoga, because they are widely known 
as offering the means for attaining the highest end 
of man. Moreover they have obtained the apprecia¬ 
tion of many great persons. Further their position 
is strengthened by Sruti “He who has known 
that cause which is to be apprehended by 
Sankhya and Yoga he is freed from ail fetters,” 
Svet. Up, VI. 13. 

We say that the highest goal of man cannot be 
attained by the knowledge of the Sankhya Smriti, or 
Yoga practice. Sruti clearly says that the final * 
emancipation or the supreme beatitude can only 
be obtained by the knowledge of the unity of the 
Self which is conveyed by the Ved§. “Only the 
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man who knows Brahman crosses over Death, there 
is no other path to go.” Svet. Up. III-8. 

The Sankhya and Yoga systems maintain duality- 
They do not discern the unity of the Self. In the 
text cited “That cause which is to be known by Sankhya 
and Yoga” the terms ‘Sankhya 1 and ‘Yoga 1 denote 
Vedic knowledge and meditation as these terms are 
used in a passage standing close to other passages, 
which refer to Vedic knowledge. 

We certainly allow room for those portions of the 
two systems which do not contradict the Veda. The 
Sankbyas say, “The soul is free from all qualities. 
(Asanga), This is in harmonyi with the Veda which 
declares that the Purusha is essentially pure. “For 
that person is not attached to anything.” BrL 

Up. IV-3. 16. 

The Yoga prescribes retirement from the concerns, 
of life (Nivritti) for the wandering Sannyasin. This 
is corroborated by the Sruti. “Then the Parivrajaka 
with orange robe, shaven, without any possession 11 etc.- 
Jabala Upanishad. IV. 7. 

Their reasoning is acceptable to the extent to which 
it leads to Self-realisation. 

The above remarks will serve as a reply to the 
claims of all argumentative Smritis. We hold that 
the truth can be realised or known from the Vedanta 
texts only, “None who does not know the Veda 
perceives the great one/ Tait. Bra* III-12. 9. 7. 
u l now ask thee that person taught in the Upanishads." 
BrL Up. 111-9*26. 
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Na Vilakshanatvaadhikaranam : Topic (Adhikarana) 3. 

Brahman can be the cause oj the universe , although 
It is of a contrary nature from the universe. 

(Sutras 4-11) 

II. 1.4 * ^ WWrl 

Na Vilakshanatwaadasya Tathaatwam Cha 
Sabdaat , 138 

(The objector says that) Brahman cannot be the 
cause of the world, because this (the world) is of a 
different nature (from Brahman) and its being so 
(difference from Brahman) (is known) from the 
scriptures. 

Na : not (i. e. Brahman is not the cause of the world), 
Vilalcshanatwaat : because of difference in nature. Asya : Its 
(i. e. of this world). Tathaatwam : Its being so. Cha : and. 
■Sabdaat : From the word, from the Sruti. 

There are eight Sutras in this Adhikarana. The 
first and the second express the Poorvapaksha (objection) 
•and the others express the true doctrine (Siddhanta). 

The objections founded on Smriti against the 
-doctrine of Brahman being the efficient and the material 
cause of the universe have been refuted, We now 
proceed to refute those founded on reasoning. 

Some plausible objections against Brahman being 
the cause of the world are raised in this Sutra and 
the subsequent one. 

The objector Says : Brahman is intelligence.* 
Brahman is pure. But the universe is material, insentient 
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and impure. Therefore, it is different from the nature 
of Brahman. Hence, Brahman cannot be the cause of: 
this world. 

The effect must be of the same nature as the cause- 
The effect is only cause in another form, The cause 
and effect cannot be entirely of a different nature. The 
intelligent and sentient Brahman cannot produce non- 
intelligent, insentient, material universe. If Brahmaa 
is taken to be the cause of the world, the nature of the 
two must be similar. But they appear to be quite 
different in essence or nature. Hence, Brahman cannot 
be the cause of the world. 

The difference in nature is also known from the 
statements of Sruti, “Brahman became intelligence as. 
well as non-intelligence (world)’* (Taittiriya Upanishad, 
Brahmananda Valli, Sixth Anuvaka Vignyaanam Cha 
Avignyaanam Cha Abhavat-fogjH ^ 

Therefore, Brahman cannot be the cause of the 
material universe. Brahman, which is pure spirit, 
cannot be the cause of the universe, which is impure 
matter. The world which consists of pain, pleasure 
and illusion cannot be derived from Brahman. 




Abhimnnivyapadesastu Visenhaanugatibhyom 139 


But the reference is to the presiding deities (of thfc 
organs) on account of the special characterization and 
also from the fact of a deity so presiding. 


Abhimani : The presiding deity (of the organs and the elements). 
Vyapadtsah : an expression, an indication, pointing out of* 
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•denotation of. Tu : but. Visesha : specific adjunct, on account 
of distinction, because of so being qualified. Anugatibhyaam : the 
act of pervading. Viseshaanugatibhyaam : from the specific adjunct 
as well as from the fact of pervading, on account of their entering. 

This Sutra meets an objection to Sutra 4. The word 
*Tu (but) discards the doubt raised. 

Whenever an inanimate object is described in 
Smriti as behaving like animate beings, we are to under¬ 
stand that it is an indication of a deity presiding over 
it. In the case of actions like speaking, disputing, and 
so on, which require intelligence, the scriptural texts 
do not denote the mere material elements and organs 
but rather the intelligent deities which preside over 
each, speech, etc. 

You will find in Kaushitaki Upanishad : “The deities 
contending with each other for who was the best", 
4t All the deities recognised the pre-eminence in Prana" 
(Kau. Up. II. 14). The Kaushitakins make express 
use of the word "deities" in order to exclude the idea 
of the mere material organs being meant. 

Aitareya Aranyaka (II. 4, 2, 4) says, "Agni having 
become speech entered the mouth". This shows that 
■each organ is connected with its own presiding 
•deity. 

There is a text in the Brihadaranyaka Upanishad 
(VI. 1, 7) which says, “These organs quarrelled over 
their respective greatness. 

The texts of Chhandogya Upanishad also show the 
•existence of such presiding deities. “The fire thought 
and produced water." This indicates that the 
inanimate object may be called God having referenc 
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to its presiding deity. The thought spoken of is that 
of the Highest Deity which is connected with the effects 
as a superintending principle. All these strengthen 
the hypothesis that the texts refer to the superintending 
deities. 

From all this, we have to conclude that this 
universe is different in nature from Brahman. There¬ 
fore, the Universe cannot have Brahman for its material 
cause. 

The next Sutra gives a very suitable reply to the 
objection raised by the Poorvapakshin or the objector. 

II. 1.6 g || 

Drishyate Tu 140 

But it (such organisation of life from matter) is 
also seen. 

J)rishyate :1s seen. Tu : but. 

Objections raised in Sutras 4 and 5 are now refuted. 

The word ‘but’ discards the Poorvapaksha. ‘But' 
refutes the Poorvapakshin’s or objector’s views expressed 
lin the last Sutra, viz. that this universe cannot have 
♦originated from Brahman, because it is different in 
character. For, we see that from man who is intelli¬ 
gent, non-intelligent things such as hair and nails 
originate, and that from non-intelligent matter such as 
cow-dung, scorpions etc., are produced. So the 
objections raised in Sutras 4 and 5 are not valid. 
Hence it is quite possible that this material universe 
could be produced by an intelligent Being, Brahman. 
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Origination of insentient creation from the sentient- 
Creator is not unreasonable. 

The Mundaka Upanishad says “Just as the spider 
stretches forth and gathers together its threads, as 
herbs grow out of the earth, as from a living man 
comes out the hair, so also from the Imperishable comes 
out this universe.” (I. 1. 7). 

The objector may say that the body of a man is the 
cause of the hair and nails and not the man, and. 
the cow-dung is the cause of the body of the 
scorpion, etc. Even then, there is difference in 
character between the cause, the dung and the effect, 
the body of the scorpion, in so far as some non-intelli- 
gent matter (the body) is the abode of an intelligent 
principle (the soul of the scorpion), which the other 
non-intelligent matter (the cow-dung) is not. They are 
not similar in all respects. If they were, then there 
would be nothing like cause and effect. If you expect 
to find all the aspects of Brahman in the world, then 
what is the difference between cause and effect ? 

The cause and its effects are not similar in all 
respects, but something in the cause is found in the 
effect also, just as clay' in the lump is found in the- 
jar also, though the shape, etc., of the two vary. The 
very relationship of cause and effect implies that 
there is some difference between the two. Some 
qualities of the cause, Brahman, such as existence 
and intelligence, are found in Its effect, the universe. 
All objects in the universe exist. The universe gets, 
this quality from Brahman, which is Existence itself. 
Further the intelligence of Brahman illumines the 
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entire world. The two qualities of Brahman, viz.„ 
existence and intelligence, are found in the universe.. 
Hence it is quite proper to take Brahman as the cause 
of this universe, though there may be some difference 
in other respects between them. 

ii. 1.7 =351 li 

Asaditi Chenna Pratiahedhamatratwaat 141 

If it be said (that the world, the effect, wfluld then 
be) non-existent (before its origination or creation), 
(we say) no, because it is a mere negation (without 
any basis). 

Aeat : non-existence. ltl chef : if it be said. Na : no. 
Pratinhedhamatratwaat because of denial, as it simply denies. 

An objection to Sutra 6 is raised and refuted. 

The opponent says that if Brahman which is 
intelligent, pure and devoid of qualities such as sound 
and so on, is the cause of the universe which is of an* 
opposite nature, i.e., non-intelligent, impure, possessing 
the qualities of sound, etc., it follows that the effect; 
i. e., the world, was non-existent before its actual 
origination, because Brahman was then the only 
existence. This means that something which was, 
non-existing is brought into existence, which is not 
accepted by the Vedantins who maintain the doctrine 
of the effect existing in the cause already. 

The objection raised by the opponent is no rea! 
objection. It has no force on account of its being at 
mere negation. 
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This Sutra refutes the objection raised by the 
opponent. It declares that this negation is a mere 
statement without any objective validity. If you 
negative the existence of the effect previous to its 
actual origination, your negation is a mere negation 
without any object to be negatived. The effect certainly 
exists in the cause before its origination and also 
after it. The effect can never exist independently, 
apart from the cause either before or after creation. 
The Sryti says, “Whosoever looks for anything 
elsewhere than in Brahman is abandoned by everything.” 
(Bri. Up. II. 4. 6). 

Therefore, the universe exists in Brahman even 
before creation. It is not absolutely non-existent. 

ii. 1.8 arftm 

Apeetau Tadwatpraaangadasamanjasam 142 

On account of the consequence that at the time of 
Pralaya or great dissolution (the cause becomes) like 
that (i. e., like the effect), the doctrine maintained 
hitherto (that Brahman is the cause of the universe) is 
absurd. 

Apeetau : At the time of Pralaya or the great dissolution. 
Tadvat : like that, like the effect, Prasangaat : on account of the 
consequences. Asamamjasam : inconsistent, absurd. 

A plausible objection against Brahman being the 
cause of the world is raised here. 

The Poorvapakshin or the opponent raises further 
objections. 
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Daring dissolution the effect, i. e., the world, is 
absorbed in the cause, the Brahman. Consequently, it 
follows that the cause becomes like the effect. The 
cause is affected by the nature of the effect. The 
evils or defects inherent in the effect will taint the 
cause. Brahman must be affected by the nature of 
the world, just as water is affected by the salt which is 
dissolved in it, just as the whole food is scented by the 
pungent smell of asafoetida when it is mixed with any 
condiment. He would become impure and would no 
more be the Omniscient cause of the universe as the 
Upanishads hold. He must become insentient, gross, 
limited, like the world, which is absurd. Brahman, 
therefore, cannot be the cause of the world. 

There is another objection also. During dissolution 
all things have gone into a state of oneness with 
Brahman. All distinctions pass at the time of reabsorp¬ 
tion into the state of non-distinction. Then there 
would be no special causes left at the time of a new 
beginning of the universe. Consequently the new 
world could not arise with all the distinctions of 
enjoying souls, objects to be enjoyed, etc. 
There will be no factor bringing about creation 
again. 

The third objection is, if in spite of this a new 
•creation is possible, then even the liberated souls 
•or the Muktas who have become one with Brahman, 
will be dragged into rebirth. 

It cannot be said that the universe remains 
distinct from the Highest Brahman even in the state 
of reabsorption or dissolution, because in that case it 
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would be no dissolution at all. The effect existing; 
separate from the cause is not possible. 

Hence the Vedanta doctrine of Brahman being, 
the cause of the universe is objectionable as it leads 
to all sorts of absurdities. 

The next Sutra gives a suitable reply to this.. 

n. 1.9 * 3 

Na tu Dristaanta Bhaavaat 143 

But not (so) on account of the existence of 
illustrations. 

Na : not. Tu : but. Drishtaauiabhaavaat : on account of 
illustrations. 

The objection raised in Sutra 8 is refuted. 

By the word *tu (but) the possibility of the objection 
is set aside. 

The objections have no force. Why should an 
effect which is resolved into the cause again affect the 
cause by introducing the defects of the effect"? When 
the effect is involved in the cause, it does not at all 
taint the cause by its effects. There are innumerable 
instances. If a good ornament is melted into gold, how 
can the peculiarities of form of the ornament appear 
in the gold ? 

When a jar made up of clay is broken and 
reabsorbed into its original substance, i. e., clay, it 
does not impart to it Its special features or qualities. 
It does not turn the earth into pots and pitcher but 
it is itself transformed as earth, The fourfold complex. 
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‘of organic beings which springs from the earth does not 
impart its qualities to the latter at the time of re¬ 
absorption. 

Reabsorption cannot occur at all if the effect 
when resolving back into its causal substance 
continues to subsist there with all its individual 
properties. 

Despite the non-difference of cause and effect, the 
effect has its self in the cause but not the cause in the 
effect. The effect is of the nature of the cause and 
not the cause of the nature of the effect. Therefore 
the qualities of the effect cannot touch the cause. 

Instead of Brahman being transformed into the 
world, the world is transformed into Brahman being 
merged in Him at the time of its dissolution. Hence 
there cannot be any objection to Brahman being 
accepted as the cause of the world on the ground 
suggested in Sutra 8. 

Though the world is full of misery, etc'., yet 
Brahman is all pure, etc. He remains always untouched 
by evil. As youth, childhood and old age belong to 
the body only and not to the Self, as blindness and 
deafness, etc., belong to the senses and not to the self, 
so the defects of the world do not belong to Brahman 
and do not pervade the pure Brahman. 

If cause and effect are separate as you say, there 
will be no involution at all. As cause and effect are 
one and the same, the objection that the defects of the 
•effect will affect the cause is not peculiar to involution 
•alone. If what the Poorvapakshin says is correct, the 
•defect will affect the cause even now. That the 
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identity of cause and effect of Brahman and the 
universe, holds good indiscriminately with regard to 
all time, not only the time of involution or reabsorption 
is declared in many scriptural passages, as for instance. 
“This everything is that Self” (Bri. Up. II. 4. 16X 
The Self is all this (Chh. Up, VII. 25. 2). The Immortal 
Brahman is this before (Mun. Up. II. 2. 11). All this- 
is Brahman (Chh. Up. Ill, 14. 1). 

If it is said that the defects are the effects of 
superimposition of Avidya or Nescience and cannot 
affect the cause, this explanation will apply to 
involution also. 

Cobra is not affected by the poison. A magician 
is not affected by the magical illusion produced by 
himself, because it is unreal. Even so Brahman is not 
affected by Maya. The world is only an illusion or 
appearance. Brahman appears as this universe, just as 
a rope appears as the snake. Therefore Brahman is 
unaffected by Maya or the world-illusion. No one is 
affected by his dream-creations or the illusory visions 
of his dream, because they do not accompany the 
waking state and the state of dreamless sleep. Similarly 
the Eternal Witness of all states of consciousness 
is not a affected by the world or Maya. 

Equally baseless is the second objection. There are 
parallel instances with refrence to this also. In the 
state of deep sleep, you do not see anything. The Soul 
enters into an essential condition of non-distinction. 
There is no diversity, but as soon as you wake up you 
behold the world of diversity. The old stage of 
distinction comes again, as ignorance or Avidya is not 
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destroyed, Chhandogya Upanishad says, “All these 
creatures when they have become merged in the True* 
know not that they are merged in the True. What¬ 
ever these creatures are here, whether a lion, or a 
wolf, or a boar or a worm or a gnat or a mosquito*, 
that they become again (Chh. Up. VI. 9. 2. 3). 

A similar phenomenon takes place during Pralayai 
or dissolution. The power of distinction remains ia 
a potential state as Avidya or Nescience in the state 
of dissolution also. So long as the basic Avidya or 
ignorance is there, creation or evolution will follow 
involution just as a man wakes up after sleep. 

The liberated souls will not be born again because* 
in their case wrong knowledge or ignorance has beea 
completely destroyed by perfect knowledge oft 
Brahman. 

The view held by the Poorvapakshin that even at 
the time of reabsorption the world should remain: 
distinct from Brahman is not admitted by the 
Vedantins. 

In conclusion it can be correctly said that the 
system founded on the Upanishads is in every way 
unobjectionable. 

ii. i.io 

Swapaksha Doshaccha. 144 

And because the objections (raised by the SankhyaL 
against the Vedanta doctrine) apply to his (Sankhya> 
view also. 
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Swapakshadoshat : because of the objections, to his own view. 
'Cha : and. 

The objections raised in Sutras 4 and 8 are levelled 
♦against the opponents. 

Now the tables are turned on the objector. The 
•objections raised by him (the Sankhya) to the doctrines 
•of Vedanta are applicable to his theory as well. In 
his doctrine of causation also, the world of forms and 
sounds takes its origin from Pradhana and Prakriti 
which has no form or sound. Thus the cause is 
different from the effect here also. In the state of 
-reabsorption or dissolution, all objects merge into 
Pradhana and become one with it. 

There is pervasion into the Pradhana of all the 
•effects of the world. It is admitted by the Sankhyas 
also that at the time of reabsorption the effect passes 
‘back into the state of non-distinction from the cause, 
and so the objection raised in Sutra 8 applies to 
Pradhana also. The Sankhya will have to admit that 
before the actual beginning the effect was non-existent. 
Whatever objections that are raised against Vedanta 
: in this respect are in fact true of the Sankhyas. That 
Brahman is the cause of the world, which is admitted 
by Sruti, cannot be thrown out by this sort of vain 
reasoning. Vedanta is based on the Srutis. Hence 
the doctrine of Vedanta is authoritative and infallible. 
Therefore it must be admitted. Further the Vedantic 
view is preferable, because the objections have also 
been * answered from the viewpoint of Vedanta. 
It is not possible to answer them from the viewpoint of 
the Sankhya. 



CHAPTER II—SECTION 1. 11 


273 


ii. i.ii i^fsrftranTTffqr; ^ 

Tarkaapratistanaadapi Anyathaanumeyamithi Chet 

Evamapyavirmoksha Prasangah 145 

If it be said that in consequence of the non-finality 
<©f reasoning we must frame our conclusions otherwise ; 
(we reply that) thus also there would result non- 
release. 

Tarka : reasoning, argument. Apratishtanaat : because not 
lhaving any fixity or finality. Apt : also. Anyatha : otherwise. 
Anmneyavi \ to be inferred, to be ascertained, by arguing. Iti chet : 
tif it be said, even thus, in this way. Api : even. Avirtnokshct : 
want of release, absence of the way out. Prasangah : consequence. 

Objections raised in Sutra 4 and 8 are further 
irefuted. 

Great thinkers like Kapila, Kannada are seen to 
irefute each other. Logic has no fixity or finality. 
The deductions of one reasoner are overthrown by 
.another. What one man establishes through reason 
xan be refuted by another man more intelligent and in¬ 
genious than he. Neither analogy nor syllogism can 
apply to the Soul. Conclusions arrived at by mere 
argumentation, however well-reasoned, and not based 
on any authoritative statement, cannot be accepted as 
final as there still remains the chance of their being 
refuted by more expert sophists. Hence, the conclusion 
«.of Sruti alone must be accepted. 

Without showing any regard to reasoning we must 
believe Brahman to be the material cause of the 
ami verse, because the Upanishad teaches so. 

18 
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The conclusions of Vedanta are based on the 
Srutis which are infallible and authoritative. Reasoning: 
which has no sure basis cannot overthrow the 
conclusions of Vedanta. 

Reason has its own province and scope. It is useful in 
certain secular matters but in matters trancendental such 
as the existence of Brahman, final release, life beyond,, 
the pronouncements of human intellect can never be 
perfectly free from doubt, because these are matters, 
which are beyond the scope of inte [ect. Even if there 
is to be any finality of reasoning, it will not bring, 
about any finality of doctrine with reference to 
the Soul, because the Soul cannot be experienced by 
the senses. Brahman cannot be a:i object of perception 
or of inference based on perception. Brahman is 
inconceivable arid consequent'y unarguable. Katho- 
panishad says, “This knowledge is not to be obtained 
by argument, but it is easy to understand it, O 
Nachiketas, when taught by a teacher who beholds 
no difference.” (I. 2. 9). 

The opponent says : You cannot say that no 
reasoning whatever is well-founded because even the 
judgment about reasoning is arrived at through 
reasoning. You yourself can see that reasoning has 
no foundation on reasoning only. Hence the 
statement that reasoning has never a sure basis is 
not correct. Further if al! reasoning were unfounded, 
human life would have to come to an end. You must 
reason correctly and properly 

We remark against this argument of the opponent 
that thus also then results “want of release”. Although 
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reasoning is well-founded with respect to certain things* 
with regard to the matter in hand there will result 
“want of release/' 

Those sages who teach about the final emancipation of 
the Soul declare that it results from perfect knowledge* 
Perfect knowledge is always uniform. It depends upon 
the thing itself. Whatever thing is permanently of one 
and the same nature is acknowledged -to be the true 
thing. Knowledge that pertains to this is perfect or 
true knowledge. Mutual conflict of mens opinions is. 
not possible in the case of true or perfect knowledge. 
But the conclusions of reasoning can never be uniform* 
The Sankhyas maintain through reasoning that 
Pradhana is the cause of the universe. The Naiyayikas 
arrive through reasoning that the Paramanus or atoms 
are the cause of the world. Which to accept ? How* 
therefore, can knowledge which is based on reasoning* 
and whose object is not something always uniform* 
be true or perfect knowledge ? We cannot come 
to a definite, positive conclusion through reasoning 
independent of the Srutis. The Veda is eternal* 
It is the source of knowledge. It has for its object 
firmly established things. Knowledge which is founded 
on the Veda cannot be denied at all by any of the 
logicians of the past, present or future. As the truth 
cannot be known through reasoning, there will be 
no liberation. 

We have thus established that perfection can 
be attained through knowledge of Brahman with 
the aid of Upanishads or the Srutis. Perfect knowledge 
is not possible without the help of the Srutis. 
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Disregard of Srutis will lead to absence of final 
emancipation. Reasoning which goes against the 
scriptures is no proof of knowledge. 

Our final position is that the intelligent Brahman 
must be regarded as the cause and substratum of the 
universe on the ground of scripture and of reasoning 
subordinate to scripture. 

Sishtaparigrahaadhikarana : Topic (Adhikarana) 4* 

Kanada and Gautama Refuted. 

II. 1.12 qita 3Tfq sqT^RIT: u 

Etena Sishtaaparigrahaa Api Vyaakyaathaah 146 

By this (i. e. by the arguments against the Sankhyas) 
<(those other theories) not accepted by the wise or 
competent persons are explained or refuted. 

Etena ; By this (by the above reasoning, by what has been 
said against Sankhya), Sishtaaparigrahaah : not accepted by the 
wise or competent persons, Api : also, Vyaakyaataah : are explained 
•or refuted. 

Other views or theories not accepted by the 
Vedas are refuted. 

Sishtaah- -the remaining systems like those of 
*the “Atomists” trained, i. e., trained in the Vedas ; 

Sishtaaparigrahaah—all other views or systems 
of thought not accepted by those who are well 
instructed in the Vedas ; all the different views or 
systems contrary to the Vedas. 

Aparigrahaah means those systems which do not 
acknowledge or accept (Parigraha) the Vedas as 
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authority on these matters, but which rely on reason 
alone and which are not countenanced by the Veda. 

All the different views or systems of thought 
which are contrary to the Vedas and which are not 
accepted by the disciplined and the wise are refuted 
by what is said against Sankhya, i. e. by the same 
arguments. 

Like the theory of those who say that Pradhana or 
Prakriti is the cause of the world, the theories of those 
who postulate atoms as the cause are refuted by those 
who know the truths of scripture like Manu or Vyasa 
trained in the correct way of knowing them. The 
doctrine of the Pradhana deserves to be refuted first 
as it stands near to the Vedic system, and is supported 
by somewhat strong and weighty arguments. Further it 
has to a certain extent, been adopted by some authorities 
who foliosv the Veda. If the most dangerous enemy 
is conquered, the minor enemies are already conquered. 
Even so, if the Sankhya doctrine is refuted, all other 
systems are already refuted also. 

The Sutra teaches that by the demolition of the 
Sankhya doctrine given above, the remaining theories 
not comprised within the Vedas are also refuted, such 
as the theories of Kanada, Gautama, Aksapada, 
Buddhists, etc., because they are opposed to the Vedas 
on these points. The reasons are the same as in the 
case of Sankhya. 

As regards the nature of the atom, there is no 
unanimity of opinion. Kanada and Gautama maintain 
it to be permanent, while the four schools of Bauddhas 
hold it to be impermanent. The Vaibhasika Bauddhas 
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hold that the atoms are momentary but have an 
objective existence (Ksanikan artha-bhutham). The 
Yogachara Bauddhas maintain it to be merely cogni- 
tional (Jnanarupam). The Madhyamikas hold it to 
be fundamentally void (Sunya-rupam). The Jains hold it 
to be real and unreal (Sad-asad-rupam). 

Bhoktraapatyadhikaranam : Topic (Adhikarana) 5. 

The distinctions of enjoyer and enjoyed> 
do not oppose unity. 

Bhoktraapatteravibhagaschet Syaallokavat 147 

If it be said (that if Brahman be the cause then) 
on account of (the objects of enjoyment) turning 
into the enjoy er, non-distinction (between the enjoy er 
and the objects enjoyed) would result, we reply that 
such distinction may exist nevertheless as is experienced 
commonly in the world. 

Blioktra : One who enjoys and suffers. Apatteh : from th© 
objections, if it be objected. Avibhagah : non-distinction. Chet : 
if it be said. Syat : may exist. Lokavat : As is experienced in 
the world. 

Another objection based on reasoning is raised 
against Brahman being the cause and refuted. 

The distinction between the enjoyer (the Jiva 
or the individual soul) and the objects of 
•enjoyment is well known from ordinary experience. 
The enjoyers are intelligent, embodied souls while 
sound and the like are the objects oi enjoyment. 
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Ramakrishna for instance, is an enjoyer while the 
imango which he eats is an object of enjoyment. 
If Brahman is the material cause of the universe, 
-then the world, the effect would be non-different 
from Brahman. The Jiva and Brahman being 
identical, the difference between the subject and 
the object would be annihilated, as the one would 
f pass over into the other. Consequently, Brahman 
cannot be held to be the material cause of the universe, 
as it would lead to the sublation of the well-established 
distinction between the enjoyer and the objects of 
■enjoyment. 

If you say that the doctrine of Brahman being the 
cause of the world will lead to the enjoyer or spirit 
'becoming one with the object of enjoyment (matter), 
we reply that such differentiation is appropriate in 
•our case also, as instances are found in the universe 
in the case of ocean, its waves, foams and bubbles and 
of the Sun and its light. The ocean, waves, foams and 
bubbles are one and yet diverse in the universe. Similar¬ 
ly, are the Brahman and the world, He created and 
• entered into the creation. He is one with them, just 
as the ether in the sky and the ether in the pot are 
•one although they appear to be separate. 

Therefore it is possible to have difference and 
non-difference in things at the same time owing to the 
name and form. The enjoyers and the objects of 
enjoyment do not pass over into each other and yet 
they are not different from the Supreme Brahman. The 
•enjoyers and objects of enjoyment are not different 
from the viewpoint of Brahman but they are different 
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as enjoyers and objects enjoyed. There is no contra¬ 
diction in this. 

The conclusion is that the distinction of enjoyers 
and objects of enjoyment is possible, although both 
are non-different from Brahman, their highest cause, 
as the instance of the ocean, and its waves, foams and 
bubbles, demonstrates. 


Aarambhaadhikaranam : Tcpic (Adhikarana) 6.. 

The world ( effect ) is non-different from 
Brahman (the cause) 

(Sutras 14-20) 


II. 1.14 



Tadananyatwamaarambhana sabdadibyah 148 

The non-difference of them (i. e, of cause and 
effect) results from such terms as ‘origin’ and the like. 

Tat : (Its, of the universe), Ananyatvam : non-differenc©\ 
Aarambhana Sabdadibyah : from words like 'origin', etc. 

That the effect is not different from the cause is 
shown here. 

In Sutra 13, the Sutrakara spoke from the point 
of view of Parinama Vada and refuted the objection 
raised by the opponent that Brahman cannot be the 
material cause as it contradicts perception. In Pari- 
nama Vada, Brahman actually undergoes transformation 
or modification. Now the same objection is overthrown 
from the viewpoint of Vivartavada. In Vivartavada 
there is only aooarent modification. Rope appears 
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as a snake. It is not transformed into an actual 
snake. This is the doctrine of Advaita of Sri 
Sankara, 

In the previous Sutra the simile of the ocean and 
the waves was stated, accepting the apparent variety 
of objects. But in reality, cause and effect are one 
even now. This is clear from the word ‘Arambhana’ 
(beginning), just as by knowing a lump of clay, all 
clay will be known. Name is only a verbal 
modification. The true being is only clay. A pot is only" 
clay even now. Similarly, the world is only 
Brahman even now. It is wrong to say that oneness 
and manifoldness are both true as in the case of ocean 
and waves, etc. The word ‘eva’ in ‘Mritiketyeva* 
shows that all diversity is unreal. The Soul is declared 
to be one with Brahman. 

The objector or Poorvapakshin says : Tf there is 
only one Truth, viz. Brahman, the diverse objects of 
perception will be negated. The ethical injunctions 
will become useless. All the texts embodying injunctions 
and prohibitions will lose their purport if the dis¬ 
tinction on which their validity depends does not 
really exist. Moreover the science of liberation of the 
soul will have no reality, if the distinction of teacher 
and the student on which it depends is not real. 
There would be no bondage and hence no liberation. 
As the science of the soul itself is unreal, it cannot 
lead to the Reality. If the doctrine of release is 
untrue, how can we maintain the truth of the absolute 
unity of the Self ? 

But these objects have no force because the whole 
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phenomenal existence is regarded as true as long as the 
knowledge of Brahman has not arisen, just as the dream 
■creatures are regarded to be true till .‘the waking state 
^arrives. When we wake up after dreams, we know the 
'dream world to be false but the knowledge of dreams 
is not false. Moreover, even dreams sometimes forebode 
the imminent reality of death. The reality of realisa¬ 
tion of Brahman cannot be said to be illusory because 
it destroys ignorance and leads to the cessation of 
illusion. 

II. 1.15 || 

Bhaave Chopalabdheh 149 

And (because) only on the existence (of the cause) 
{the effects) is experienced. 

Bhave : on the existence. Cha : and. Upalabdheh : is experienced. 

The argument begun in Sutra 14 as to how it 
follows that the effect (world) is inseparable from 
its material cause, Brahman, is continued. 

The effect is perceived only when the cause is 
present in it ; otherwise not. A pot or cloth will 
exist even if the potter or the weaver is absent, but 
it will not exist if the clay or thread is absent. This 
proves that the effect is not different from the cause. 
The Chhandogya Upanishad says, “All these created 
things, O my son, originate from Sat, i. e. Brahman, 
rest in Him and eventually dissolve in Him.” (VI-8-4), 

The objector says : There is no recognition of fire 
in the smoke. The smoke, being the effect of fire. 
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'Ought to show fire in it. To this we reply that smoke 
is really the effect of damp fuel. The damp fuel 
comes in contact with fire and throws off its earthly 
particles in the form of smoke. The smoke and the 
fuel are identical. We can recognise the fuel in 
the smoke. This is proved by the fact that the 
smoke has smell just as the fuel has. The smoke is 
generally of the same nature as that of the fuel. 

The phenomena of the universe manifest only 
'because Brahman exists. They cannot certainly 
appear without Brahman. Therefore the world 
{effect) is not different from Brahman, the cause. 


II. 1.16 


II 


Sattwaacchaavarasya 150 

And on account of the posterior (i. e. the effect 
which comes after the cause) existing (as the cause 
'before creation). 

Sattvaat : Because of the existence : Cha : and ; Avarasya : of 
the posterior, i. e. of the effect as it comes after the cause, i. e. 
of the world. 

The argument begun in Sutra 14 is continued. 

The scripture says that the effect (the world) 
•existed in its causal aspect (Brahman) before the 
^creation. 

In the beginning, my dear, Sadeva Somyedamagra 
Aaseet, this was only existence. Chh. Up’ Atma 
Va Idam Eka Agra Aaseet, verily in the beginning 
*his was Self, one only (Ait. Ar. 2. 4. 1). Brahma Va 
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Idamagra Aaseet. Before creation, this universe existed 
as Brahman. (Bri. Up. 1. 4. 10). 

The Upanishads declare that the universe had its- 
being in the cause, Brahman, before creation. It was 
one with Brahman. As the world was non-different 
from the cause before creation, it continues to be 
non-different after creation also. 

The effect (world) is non-different from the cause 
(Brahman) because it is existent in the cause, identi¬ 
cally even, prior to its manifestation, though in time 
it is posterior. 

A thing which does not exist in another thing by- 
the Self of the latter is not produced from that other 
thing. For instance, oil is not produced from sand. 
We can get oil from the groundnut because it exists, 
in the seed, though in latency, but not from sand, 
because it does not exist in it. The existence is~ 
the same both in the world and in Brahman. As 
everything exists in Brahman, so it can come out 
of it. 

Brahman is in all time neither more nor less than 
that which is. So the effect also (the world) is in. 
all time only that which is. That which is, is. 
one only. Hence the effect is non-different from, 
the cause, 
ii. i.i7 

Asadvyapadeshanneti Chenna Dharmaantarena 
Vaakyaseshat . 151 

If it be said that on account of (the effect) being, 
described as that which is not, (the effect does) not 
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<exist before creation), we reply ‘not so,’ because 
the term ‘that which is not’ denotes another charac¬ 
teristic or attribute (as is seen) from the latter 
part of the text. 

Asadvyapadeshaat ; On account of its being described as non¬ 
existent. Na : not. Iti chet : if it be said. Na : no. Dkarmaantarena : 
by another attribute or characteristic. Vakhyaseshaat : from the 
latter part of the text or passage, because of the complementary 
passage. 

The argument that the world had no existence 
before creation is refuted. 

From the word ‘Asat’ literally meaning non-existence, 
in the Sruti, it may be argued that before creation 
the world had no existence. But that argument 
cannot stand as the latter part of the same text uses 
epithets other than “non-existent” to describe the 
condition of the world before creation. We understand 
from this that the world was existent before creation. 
This is established by reasoning also because something 
cannot come out of nothing and also by clear statements 
on other texts of Sruti. “Asad Va Idam Agra 
Aaseet”—Asat was this verily in the beginning. 
(Tait. Up. 6-1). 

“Asat Eva Agre Aaseet”—This universe was 
at first but non-existent. Asat indeed was this 
in the beginning. From it verily proceeded the Sat. 
(Chhandogya Upanishad III. 19. 1). The latter 
part of the passage is “Tadsadaaseet” (That 
was existent). The word ‘non-existent’ (asat) 
•does not certainly mean absolute non-existence, 
but that the universe did not exist in a gross. 
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differentiated state. It existed in an extremely subtle- 
unmanifested state. It was not differentiated. It 
had not yet developed name and form. The world, 
was projected. Then it became gross, and developed 
name and form. You can get the meaning if youi 
go through the latter part of the passage ‘It became 
existent.’ “It grew.” 

It is absurd to say that non-existence (Asat) existed. 
Therefore, Sat means manifest, i. e. having name and 
form, whereas Asat simply means fine, subtle and 
unmanifested. ‘Asat’ refers to another attribute of 
the effect, namely non-manifestation. The words. 
Sat and Asat refer to two attributes of one and the 
same object, namely to its gross or manifested condition 
and subtle or unmanifested condition. 

arsTgr ! jet? srpm i <t?kjtt:t 

*???$?? I cTWTrl I ?! 11 

Asad Va Idamagra Aaseet. Tato Vai Sadnjayata. 
Tadabmaanam Sway amah aruba- Tasmint Tatsukrita - 
muchyata Iti . Yadvai Tatsukr^itam. 

Asat indeed was this in the beginning. From it 
verily proceeded the Sat. That made itself its Self. 
Therefore, it is said to be self-made. 

The words “Asat made itself its Self” clears up any 
doubt as to the real meaning of the word “that”. If 
the word “Asat” meant absolute non-existence, then 
there will be a contradiction in terms, because non¬ 
existence can never make itself the Self of anything*. 
The word Aaseet” or “was” becomes absurd when 
applied to ‘Asat ’ because absolute non-existence can 
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never be said to exist and ‘was’ means ‘existed’. An* 
absolute non-existence can have no relation with time 
past or present. Further, it cannot have any agency 
also as we *£ind in the passage, “It made itself its. 
Self.” Hence the word ‘Asat’ should be explained, 
as a subtle state of an object. 


II. 1.18 


Yukteh Shabdc antarachcha 


152 


From reasoning and from another Sruti text (the 
same is clear. This relation between cause and effect 
is established.) 

Yukteh : from reasoning ; Sabda-antaraat : from another. 
Sruti, text. # Cha : and. 

That the effect exists before its origination and is. 
non-different from the cause follows from reasoning and 
also for a further scriptural passage or another text of 
the Vedas. 

The same fact is clear from logic or reasoning also.. 
Otherwise everything could have been produced from 
anything. If non-being is the cause, then why should 
there be an inevitable sequence ? Why should curds 
be produced from milk and not from mud ? It is 
impossible even within thousands of years to bring, 
about an effect which is different from its cause. 
Particular causes produce particular effects only. 
This is a power in the cause which produces the 
effect. The relation of cause and effect (e. g., the 
relation of mud and pot) is a relation of identity. The 
cause of our thinking and saying ‘the pot exists’ is the 
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4act that the lump of clay assumes a particular form 
of a neck, hollow belly, etc., while the material 
Temains as clay only. On the contrary we think and 
•say ‘the jar does not exist” when the clay pot is 
broken into pieces. Hence existence and non-existence 
:show their different conditions only. Non-existence in 
rthis connection does not mean absolute non-existence. 
This is reasoning or Yukti. 

Just as an actor puts on many disguises and is yet 
.the same man, so also the ultimate cause (Brahman) 
appears as these diverse objects and yet is the 
same. 

Hence the cause exists before the effect and is non- 
different from the effect. 

The effect exists in the cause in an unmanifested 
estate. It is manifested during creation. That is all. 
An absolutely non-existent thing like the horns 
•of a hare can never come into existence. The cause 
cannot produce altogether a new thing which was not 
•existing in it already. 

Further, we find from the well-known passage of 
..the Chhandogya Upanishad, “In the beginning, my 
dear, there was only existence, one without a 
-second” (Ch. VI-2-1) that the effect exists even 
before creation and is non-different from its 
cause. 

The author now gives some illustrations in order to 
-confirm the doctrine that effect is identical with the 
-cause. 
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II. 1.19 || 


Patawachcha 153 

And like a .piece of cloth. 

Patawat : like a piece of cloth. Cha : and. 

An example in support of Sutra 17 is presented, 

Just as a rolled or folded piece of cloth is subsequently 
unrolled or unfolded, so also the world which rested un¬ 
manifested before creation becomes afterwards manifes¬ 
ted. The world is like a folded cloth before creation. It 
is like a cloth that is spread out after creation. A folded 
cloth is not seen as a cloth till it it spread out. The 
threads are not seen as a cloth till they are woven. Even 
^so, the effect is in the cause and is identical with the 
cause. In the folded state you cannot make out 
whether it is a cloth or anything else. But when it is 
'.spread out you can clearly know that it is a cloth. In 
?the state of dissolution (Pralaya) the world exists in 
a seed state or potential condition in Brahman. 

There are no names and forms. The universe is 
in an undifferentiated or unmanifested state. It takes 
a gross form after creation. The names and forms are 
differentiated anl manifested. 

As a piece of cloth is not different from the threads, 
so the effect (world) is not different from its cause 
KBrahman). 

The word “Cha” (and) of the Sutra shows that 
other illustrations like the seed and the tree tnay also be 
igiven here. 

W 
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When the cloth is folded, you do not know of 
what definite length and width it is. But when it is 
unfolded you know all these particulars. You also* 
know that the cloth is not different from the folded 
object. The effect, the piece of cloth, is unmanifested 
as long as it exists in its cause, i. e., the threads. It 
becomes manifest and is clearly seen on account of 
the operations of shuttle, loom, weaver, etc. 

The conclusion is that the effect is not different 
from the cause. 

n. 1.20 ^ snonfe ii 

Yathaa Cha Praanaadi 154 

And as in the case of the different Pranas or 
Vital airs. 

Yathaa : As. Cha : And. Praanaadi ; In the case of Pranas 
or vital airs. 

Another illustration in support of Sutra 17 is 
presented. 

The word ‘Cha’ (and) in the Sutra shows that 
the last illustration of the piece of cloth and the present 
one of life functions should be read together as one 
illustration. 

When the five different vital airs are controlled 
by the practice of Pranayama, they merge in the chief 
Prana, the cause which regulates breathing. Mere 
life only is maintained. All other functions such as 
bending and stretching of the limbs, etc., are stopped*. 
This shows that the various vital airs, the effects, are 
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not different from their cause, the chief Prana. The 
different vital airs are only modifications of the 
chief or Mukhya Prana. So is the case with all effects- 
They are not different from the cause. 

Thus it is established that the effect, the world, 
is identical with its cause, Brahman. Therefore, by 
knowing Brahman everything is known. . As the whole 
world is an effect of Brahman and non-different from 
it, the promise held out in the scriptural text "what is not 
heard is heard, what is not perceived is perceived, what 
is not known is known’ (Chh. Up. VI. I. 3) is fulfilled- 


Itaravyapadesadhikarana : Topic (Adhikarana) 7. 

Brahman does not create evil 
(Sutras 21-23) 

ii. 121 : n 

Itaravyapadesaaddhitaakaranaadidosh pra- 
sakthi . 155 

On account of the other (i. e„ the individual soulX 
being stated (as non-different from Brahman) there 
would arise (in Brahman) the faults of not doing 
what is beneficial and the like. 

Itaravypadesaat : On account of the other being stated (as 
non-different from Brahman). Hitaakaranaadidoshaprasaktih: 
defects of not doing what is beneficial and the like would arise. 

Itara : Other than being Brahman, i, e. the individual soul. 
Vypadesaat : from the designation, from the expression, Hita 
good, beneficial, Akaaranaadi: not creating; etc. Dosha : 
imperfection,, defect, faults. Prasaktih : result, consequence. 
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The discussions on the relation of the world to 
Brahman have been finished now. The question of 
the relation of the individual soul to Brahman is being 
raised by way of an objection in this Sutra. 

In the previous Adhikarana, the oneness of the 
effect (world) with its cause (Brahman) has been 
established. 

In this Sutra, the opponent or Poorvapakshin 
raises an objection. He says, that if Brahman is the 
cause of the world, there is inappropriateness in that 
view because the scripture describes Jiva as being 
Brahman and therefore he will not cause harm to himself 
such as birth, death, old age, disease, by getting into 
the prison of the body. A being which is itself 
absolutely pure, cannot take this altogether impure 
body as forming part of its Self. 

The scripture declares the other, i. e., the embodied 
soul to be one with Brahman, “That is the Self”. 
"Thou art That, O Svetaketu”. Chh. Up. VI. 8. 7). 
By stating that the individual soul is one with Brahman, 
there arises room for finding out a fault in the wisdom 
of Brahman, that He is not doing good to Himself 
by creating sufferings and pain on account of repeated 
births and deaths for Himself. Will any one do what 
is harmful and unpleasant to himself ? Will he not 
remember that he created the world ? Will he 
not destroy it as the cause of his suffering ? 
Brahman would have created a very beautiful 
world where everything would have been pleasant 
for the individual soul without the least pain or 
suffering. That is not so. Hence, Brahman is not 
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the cause of the world as Vedanta maintains. As we 
see that what would be beneficial is not done, the 
hypothesis of the world having come out of an intelligent 
Cause (Brahman) is not acceptable. 

ii. 1.22 arfire g 

Adhikam Tu Bhedanirdeshaat 156 

But (Brahman, the Creator, is) something more 
(than the individual soul) on account of the statement 
in the Srutis)of difference (between the individual 
soul (and Brahman). 

Adhikam : something more, greater than the Jiva. Tu : but. 
Bhedanirdeshaat : because of the pointing out of differences 
on account of the statement of difference. (Bheda : difference. 
Nirdeshaat : because of the pointing out.) 

The objection raised in Sutra 21 is refuted. 

The word ‘tu’ (but) refutes the objection of the 
last Sutra. It discards the Poorvapaksha. 

The Creator of the world is Omnipotent. 
He is not the imprisoned, embodied soul. The 
defects mentioned in the previous Sutra such as. 
doing what is not beneficial and the like do not 
attach to that Brahman because as eternal freedom 
is His characteristic nature, there is nothing either 
beneficial to be done by Him or non-beneficial to 
be avoided by Him. Moreover, there is no obstruction 
to His knowledge and power, because He is Omniscient 
and Omnipotent. He is a mere witness. He is conscious 
of the unreality of the world and Jiva. He has 
neither good nor evil. Hence the creation of a 
universe of good and evil by Him is unobjectionable. 
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The Jiva is of a ^different nature. The defects 
mentioned in the previous Sutra belong to the Jiva 
only, so long as he is in a state of ignorance. The 
Srutis clearly point out the difference between the 
individual soul and the Creator in texts like “Verily, 
the Self is to be seen, to be heard, to be reflected 
#nd to be meditated upon (Bri. Up. II. 4. 5). All 
these differences are imaginary or illusory on account 
of ignorance. When the individual soul attains 
knowledge of Brahman, he remembers his identity 
with Brahman, Then the whole phenomenon of 
plurality which springs from wrong knowledge 
disappears. There is neither the embodied soul nor 
the creator. 

This Brahman is superior to the individual soul. 
The individual soul is not the creator of this universe. 
Hence the objection raised in Sutra 21 cannot stand. 
The possibility of faults clinging to Brahman is 
excluded. 

Though Brahman assumes the form of the individual 
soul, yet He is not exhausted thereby. But He 
remains as something more, i. e., as the controller 
of the individual soul. This is obvious from the 
distinction pointed out in the Sruti. Hence there 
is no occasion for the fault spoken of in Sutra 21. 

II. 1.23 a^vjq4%: II 

Aamaadivaccha Tadanupapattih 167 

And because the case is similar to that of stones, 
etc. (produced from the same earth), the objection 
raised is untenable., 
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Jlshmatfivat: like stone r etc. , Cha : and. Tat Anupapattik * 
its untenability, unreasonableness, impossibility. (Tat : of that, 
Tasya : its, of the objection raised in Sutra 21). 

The objection raised in Sutr^ 21 is further 
refuted. 

The objector may say that Brahman which is 
Knowledge and Bliss and unchangeable cannot be 
the cause of a universe of diversity, of good and bad. 
This objection cannot stand, because we see that 
from the same material earth, stones of different 
values like diamonds, lapis lazuli, crystals and also 
ordinary stones are produced. From the seeds which 
are placed in one and the same ground various plants 
are seen to spring up, such as sandalwood and 
cucumbers, which show the greatest difference in 
their leaves, blossoms, fruits, fragrance, juice, etc. 
One and the same food produces various effects such 
as blood, hair, nail, etc. So also, one Brahman also 
may contain in itself the distinction of the individual 
seifs and the highest Self and may produce various 
•effects. So also from Brahman which is Bliss 
and Knowledge, a world of good and evil can 
be created. 

Hence thef objection imagined by others against 
the doctrine of Brahman being the cause of the world 
•cannot be maintained- 

Moreover, the ^jfipture declares that all effects 
have their origin in Speech only. The dreaming man 
is one but the cfceam pictures are many. These are 
hinted at by th£ word ‘Gha’ of the Sutra. 
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Upasamhaaradarsanaadhikaranam : Topic (Adhikarana) 8- 


Brahman is the cause of the world . 


II. 1.24 


(Sutras 24-25) 



II 


Upasamharadarshanaanneti Chenna Ksheeravaddhi 15& 


If you object that Brahman without instruments 
cannot be the cause of the universe, Because an agent 
is seen to collect materials for any construction, (we 
say) no, because (it is) like milk (turning into curds). 

Vpasamharadarsanaat : because collection of materials is seen,. 
JVa ; not. I ticket : if it be said. Na : no. Ksheeravat : like milk. 
Hi : because, as. 

JDarsanaat : because of the seeing. Iti : thus. Chet : if. Vat : 
like, has the force of an instrumental case here. See Sutra of 
Panini, Tena Tulyam Kriya , etc. 

An objection that materials are necessary for the 
creation of the world is refuted. 

Though Brahman is devoid of materials and instru¬ 
ments, He is yet the cause of the universe. If you 
object that an efficient cause like a x otter is seen 
to use instruments and therefore Brahman cannot 
be the material cause as also the efficient cause, we 
reply that it is like milk turning into curd$. 

The objector, Poorvapakshin, s&ys: Workmen 
are found to collect materials to do their works. 
Brahman also must have required Materials wherewith 
to create the world, but there no other thing, 
than Brahman before creation. Hfc> is one without 
a second. He could not have brought ^out His work 
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of creation as there was no material, just as a potter 
could not have made his pots, if there had been no 
materials like earth, water, staffs, wheels &c. before him. 

This objection has no force. Materials are not 
required in every case. For instance, milk is itself 
transformed into curd. In milk no external agency 
is needed to change it into curds. If you say that 
in the case of milk heat is necessary for curdling th£ 
milk, we reply that heat merely accelerates the 
process of curdling, The curdling occurs through 
the inherent capacity of the milk. You cannot turn 
water into curds by the application of heat. The 
milk’s capability of turning into curd is merely- 
completed by the co-operation of auxiliary means. 

Brahman manifests Himself in the form of the 
universe by His inscrutable power. He simply wills. 
The whole universe comes into being. Why cannot 
the omnipotent Infinite Brahman create the world 
by His will-power (Sankalpa) alone without instru¬ 
ments and extraneous aids ? 

Brahman is omnipotent and Infinite. Hence no 
extraneous aid or instrument is necessary for Him 
to create thi£ world. Thus Sruti also declares “There 
is no effect and no instrument Known of Him, no 
one is seen like unto or better. His high power is 
revealed as manifold and inherent, acting as force 
and knowledge.” (Svet. Up. VI. 8). 

Therefore, Brahman, although one only, is able to 
transform Himself as this universe of diverse effects 
without any instrument or extraneous aid, on account 
of His infinite powers. 
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a. i.25 11 

Devadivadapi Loke * 159 

(The case of Brahman creating the world is) like 
that of gods and other beings in the world (in ordinary 
experience). 

Devaadivat : Like gods and others ^saints). Api : Even, also. 
Loke : in the world. 

The word 4 vat’ has the force of sixth case here* 
Another reading is ‘Iti’ (fhus), instead of ‘Api’. 

The argument in support of Sutra 24 is brought 
forward. 

An objector (or Poorvapakshin) says : The example 
of milk turning into curds is not appropriate as it is 
an insentient thing. Intelligent agents like potters 
begin to do their work after providing themselves 
with a complete set of instruments. How then can 
3t be said that Brahman, an intelligent Being, can do 
His work of creation without any auxiliary, without 
the aid of any constituent materials ?’ We reply, 
'like gods and others.’ 

We see also that in the world gods and sages create 
particular things such as palaces, chariots, etc., by 
force of will, without external aid. Why cannot the 
Omnipotent Creator create the world by His will¬ 
power (Sat Sankalpa) or His infinite power of Maya ? 

Just as the spider projects out of itself the threads 
of its web, just as the female crane conceives without 
a male from hearing the sound of thunder, just as 
the lotus wanders from one lake to another without 
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any means of conveyance so also the intelligent 
Brahman also creates the world by itself without 
external instruments or aid. 

The case of Brahman is different from that of 
potters and similar agents. No extraneous means is 
necessary for Brahman for creation. There is limitation 
in the creation of pots. The creation of Brahman 
cannot be limited by the conditions observed in 
the creation of pots. Brahman is Omnipotent. 


iKritsnaprasaktyadhikaranam : Topic (Adhikarana) 9. 

Brahman is the material cause of the universe , 
though He is without parts . 

(Sutras 26-29) 

n. 1.26 sn n 

Kritsnaprasaktirniravayavatwashabdakopo Va 160 

Either the consequence of the entire (Brahman 
undergoing change) has to be accepted, or else a 
violation of the texts declaring Brahman to be without 
parts (if Brahman is the material cause of the world). 

Krit8napra8akti : possibility of the entire (Brahman being 
modified). Niravayavatvasabdavyakopat : contradiction of the 
^scriptural statement that Brahman is without parts. Va : or, 
•otherwise. 

[Kritsna: entire, full, total, complete ; Prasaktih : exigency, 
•employment, activity ; Niravayavat : without parts, without form, 
'without members, indivisible. Sabda : word, text, expressions 
in Sruti. Vyakopaat : contradiction, violation, incongruity, 
stultification.) 
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An 'objection that Brahman is not the material 
cause of the world, is raised in the Sutra. 

The objector says that if the entire Brahman becomes 
the world, then no Brahman will remain distinct from? 
the world and that if a part of Brahman becomes the 
world, the scriptural texts which declare Brahman 
to be without parts will be violated. 

If Brahman is without parts and yet the material 
cause of the universe, then we have to admit that the 
entire Brahman becomes modified into the universe*. 
Hence there will be no Brahman left but only the 
effect, the universe. Further it will go against the 
declaration of the Sruti text that Brahman is- 
unchangeable. 

If on the contrary it is said that a portion of Brahman- 
only becomes the universe, then we will have to* 
accept that Brahman is made up of parts, which is 
denied by the scriptural texts. The passages are* 

l SFJp: gW 

m : \ TTqf I trq I 

3^5 *FT!3 II 

“He who is without parts, without actions, tranquil,, 
without fault, without taint.” (Svet. Up. VI. 19). 
“That heavenly person is without body, He is both 
without and within, not produced.” (Mu. Up. II. 1. 2). 
“That great Being is endless, unlimited, consisting of 
nothing but Knowledge.” (Bri. Up. II. 4. 12). “He 
is # to be-described by No, No.” (Bri. Up. III. 9. 26). 
“It is neither coarse nor fine.” (Bri. Up. III. 8-8). All 
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these passages deny the existence of parts or distinc¬ 
tions in Brahman. 

Whatever has form is perishable and so Brahman 
also will become perishable or non-eternal. 

Also if the universe is Brahman, where is the need 
:for any command to see (Drishtavya) ? The texts 
which exhort us to strive to see Brahman become 
purposeless, because the effects of Brahman may be 
Tseen without any effort and apart from them no 
Brahman exists. Finally, the texts which declare 
Brahman to be unborn are contradicted thereby. 

Hence Brahman cannot be the material cause of the 
•universe. This objection is refuted in the next Sutra. 

ii. 1.27 ii 

Srutestu Shabdamoolatwaat 161 

But (this is not so) on account of scriptural passages 
«and on account of (Brahman) resting on scripture 
<only). 

Sruteh : from Sruti, as it is stated in Sruti, on account ol 
scriptural texts. Tu : but, Sabdamulatwaat : on account of 
T>eing based on the scripture, as Sruti is the foundation. 

(Sabda : word, revelation, Sruti . Mula : foundation.) 

The objection raised in Sutra 25 is refuted. 

The entire Brahman does not become the world 
^because the scripture declares so, and Brahman can 
be known only through the source of scripture. 

The word 'tu* (but) discards the objection. It 
reflates the view of the previous Sutra. These objec- 
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tions have no force because we rely on the Sruti or 
scripture. 

The entire Brahman does not undergo change, 
although the scriptures declare that the universe takes 
its origin from Brahman. Sruti says, “one foot (quarter) 
of Him is all beings, and three feet are what is immortal 
in heaven. 1 * ( qr^SST 

Moreover, we are one with Brahman in deep sleep 
as stated by the scripture. How could that happen 
if the entire Brahman has become the world ? 

Further, the scripture declares that we can realise 
Brahman in the heart. How could that be if the entire 
Brahman has become the world ? 

Moreover, the possibility of Brahman becoming the 
object of perception by means of the senses is denied 
while its effects may thus be perceived. 

The scriptural texts declare Brahman to be without 
parts. Then how could a part become manifest ? We 
reply that it is only the result of Avidya, 

Are there two moons if on account of a defect of 
your vision you see two moons ? You must rely on 
scriptures alone but not on logic for knowing what is 
beyond the mind. 

Brahman rests exclusively on the Srutis or 
scriptures. The sacred scriptures alone but not the 
senses are authoritative regarding Brahman. Hence 
we will have to accept the declarations of the Srutis 
without the least hesitation. 

The scriptural texts declare on the one hand that 
not the entire Brahman changes into its effects and 
on the other hand, that Brahman is without parts. 
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Even certain ordinary things such as gems, spells, herbs* 
etc., possess powers which produce diverse opposite 
effects on account of difference of time, place, occasion 
and so on. No one is able to find out by mere reflection 
the number of these powers, their favouring conditions; 
their objects, their purposes, etc., without the help of 
instruction. When such is the case with ordinary 
things, how much more impossible is it to conceive 
without the aid of scripture the true nature of Brahman 
with its powers unfathomable by thought ? The 
scripture declares “Do not apply reasoning to what 
is unthinkable.” 

Hence the Srutis or the scriptures alone are au¬ 
thority in matters supersensuous. We will have to* 
accept that both these opposite views expressed by 
the scriptures are true, though it does not stand to. 
reason. It must be remembered that the change in 
Brahman is only apparent and not real. Brahman, 
somehow appears as this universe, just as rope appears- 
as the snake. Brahman becomes the basis of the entire; 
apparent universe with its changes, but it remains at 
the same time unchanged in its true and real 
nature. 

II. 1.28 Strict fafajlTSl % II 

Aatmani chaivam Vichitraascha Hi 162.' 

And because in the individual soul also (as in gods, 
magicians, in dreams) various (creation exists). Similarly 
(with Brahman also). 
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Atfnani .* in the individual soul. Cha : also, and* Evam : thus. 

1 Vichitrah : diverse, manifold, variegated, Cha : and, also. Hi : 
because. 

The objection raised in Sutra 26 is further refuted 
hy an illustration. 

There is no reason to find fault with the doctrine 
ithat there can be a manifold creation in the one Self 
without destroying its character. In the dream state, 
we see such diverse and wonderful creation in 
•ourselves. “There are no chariots in that dreaming 
state, no horses, no roads but he himself creates 
chariots, horses and roads.” (Bri. Up. IV. 3. 10) and 
yet the individual character of the self is not affected 
by it. This does not lessen or affect our integrity 
of being. 

In ordinary life too multiple creations, elephants, 
"horses and the like are seen to exist in gods, magicians, 
without any change in themselves, without interfering 
with the unity of their being. Similarly a multiple, 
•creation may exist in Brahman also without divesting 
it of its character of unity. The diverse creation 
♦originates from Brahman through Its inscrutable 
.power of Maya and Brahman Itself remains 
unchanged. 

The second ‘cha* (also, and) is in order to indicate 
that when such wonderful things are believed by us 
as the dreams, the powers of the gods and the magicians, 
why should we hesitate to believe in the mysterious 
lpowers of Brahman ? The word ‘Hi’ implies that the 
facts above mentioned are well known in the 
^scriptures. 
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ii. 1.29 u 

Swapakshadoshachcha 163 

And on account of the opponent's own view 
being subject to these very objections. 

Swapaksha : in one’s own view. Doshaai : because of the 
■defects. Cha : also, and. 

The objection raised in Sutra 26 is further 
refuted. 

The argument raised in Sutra 26 cannot stand, 
because the same charge can be levelled against the 
objector’s side also. 

The objection raised by you will equally apply to 
your doctrine that the formless (impartite) Infinite 
Pradhana or Prakriti void of sound and other qualities 
creates the world. The Sankhyas may say, “We do 
not mention that our Pradhana is without parts. 
Pradhana is only a state of equipoise of the three 
Gunas, Sattwa, Rajas and Tamas. Pradhana forms 
a whole containing the three Gunas as its parts. 
We reply that such a partiteness does not remove the 
objection in hand since Sattwa, Rajas and Tamas are 
each of them equally impartite. . 

Each Guna by itself assisted by the two other Gunas 
constitutes the material cause of that part of the world 
which resembles it in its nature. Hence the objection 
lies against the Sankhya view likewise. 

As reasoning is always unstable if you are inclined 
to believe in the Pradhana’s being in fact capable of 
20 
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partition, then it follows that the Pradhana cannot be 
eternal. 

Let it then be said that the various powers of the 
Pradhana to which the variety of its effects is pointing 
are its parts. Well, we reply, those diverse potencies, 
are admitted by us also who see the cause of the world 
in Brahman. The same objection applies also, to your 
atomic theory. 

The same objections can be levelled against the 
doctrine of the world having originated from atoms. 
The atom is not made up of parts. When one atom 
combines with another atom, it must enter into 
combination with its whole extent with another. It 
cannot enter into partial contact with another. There 
will be entire interpenetration. Hence there could 
be no further increase in the size. The compound of: 
two atoms would not occupy more space than one 
atom. The result of the conjunction would be a 
mere atom. But if you hold that the atom enters 
into the combination with a part only, that would 
go against the assumption of the atoms having 
no parts. 

If the Pradhana is taken to be the cause of the 
universe as the Sankhyas maintain, in that case also 
the view of the Sankhyas will be equally subject 
to the objections raised against the Vedantic view of 
Brahman as the cause of the universe, as the Pradhana 
too is without parts. As for the propounder of the 
Brahman-theory, he has already refuted the objection 
directed against his own view. 
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Sarvopetaadhikaranam.: Topic (Adhikarana) 10. 

Fully-equipped Brahman. 

(Sutras 30-31) 

n. 1.30 snrftaT ^ 

Sarvopetaa Oha Taddarahanaat 164 

And (Brahman is) endowed with all (powers), 
because it is seen (from the scriptures)'. 

Sarvopetaa • endowed with all powers, all-powerful. Cha : 
also, and, Taddarsanaat : because it is seen (from the scriptures). 

(Sarva : all. JJpeta : endowed with, possessed with. Tat : 
that, the possession of such powers.) 

The objection raised in Sutra 26 is further refuted 1 . 

Brahman is Omnipotent as is clear from the scrip¬ 
tures. Hence it is perfectly within His powers to 
manifest Himself as the world and to be at the same 
time beyond it. 

The objector (Poorvapakshin) says: We see that 
men who have a physical body are endowed with 
powers. But Brahman has no body. Hence He cannot 
be in the possession of such powers. 

This has no force. This Sutra gives proof of Brahman 
being endowed with Maya Shakti. Various scriptural 
texts declare that Brahman possesses all powers. “He 
to whom all actions, all desires, all odours, all tastes 
belong, he who embraces all this, who never speaks, and 
is never surprised” (Chh. Up. IIL 14. 4). “He who 
desires what is true and imagines what is true.” (Chhj 
Up. VIII. 7.1). "He who knows all in its totality and 
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cognises all in its details” (Mu. Up. L L *9.)* “By 
the command of that Imperishable, O Gargi, sun and 
moon stand apart.” (Bri. Up. IIL 8-9). “The great 
Lord is the Mayin (the Ruler of Maya).” (Svet. Up. 
IV. 10) and other similar passages. 


H. 1.31 




Vikaranatwanneti Chet taduktam 


165 


If it be said that because (Brahman) is devoid of 
organs, (it is) not (able to create), (we reply that) this 
has already been explained. 

Vikaranatwaat : because of want of organs of action and 
perception, rfa : not. Iti : thus. Chet : if. Tat ; that, that 
objection. Vktam : has been explained or answered. 

Another objection to Brahman being the cause of 
the world is refuted. „ 

The opponent says ; “Brahman is destitute of organs. 
Hence, though He is all-powerful, He cannot create. 
Scripture declares, “He is without eyes, without ears, 
without speech, without mind.” (Bri. Up. III. 8. 8). 
Further Srutis say, “Not this, Not this.” This precludes 
all attributes. We know from Mantras and Arthavadas, 
■etc., that the gods and other intelligent beings, though 
endowed with all powers, are able to create, because 
they are furnished with bodily instruments of action. 

The Sutra consists of an objection and its reply. 
The objection portion is ‘Vikaranatwaanneti Chet’ and 
the reply portion is ‘Taduktam’. 

^ Even though Brahman has no eye or ears, or hands 
or feet, He is Omnipotent. That has been explained 
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above in Sutras II. 1.4 and II. 1. 25. He assumes 
different forms through Avidya or Maya. With respect 
to Brahman* the scriptures alone is the authority but 
not reason. The Scripture declares that Brahman, 
though destitute of organs* possesses all capacities and 
powers* “Grasps without hands, moves swiftly without 
feet, sees without eyes and hears without ears.” (Svet. 
Up. III. 19). Though Brahman is devoid of all attri¬ 
butes, yet He is endowed with all powers through 
Avidya or Maya. 

Prayojanatwaadhikaranam : Topic (Adhikarana) IK 

Final end of Creation 
(Sutras 32-33) 

II. 1.32 * 

Na Prayojanavattwaat 166 

(Brahman is) not (the creator of the universe) on 
account of (every activity) having a motive. 

Na : not (i. e. Brahman cannot be the creator). Prayojana - 
vattwaat : On account of having motive. 

Another objection to Brahman being the cause of 
the world is raised. 

The objector says : “In this world, everybody does 
a work with some motive. He does any work to satisfy 
his desire. There is also a scriptural passage that 
confirms this result of common experience, ‘Verily, 
everything is not dear that you may love everything, 
but that you may love the Self, therefore everything 
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is dear.’ (Bri. Up. II. 4. 5). But Brahman is all-full, 
self-sufficient and self-contained. He has nothing to 
gain by the creation. Therefore He cannot engage 
Himself in such a useless creation. Hence, Brahman 
cannot be the cause of the universe.” 

The undertaking of creating this world with all its 
details is indeed a weighty one. If Brahman desires 
creation to fulfil a wish, then He cannot be an eternally 
Ihappy, perfect being with no unfulfilled desires. If 
He has no desire, then He will not wish to create 
and so there will be no creation. It cannot be said 
that He creates without purpose, like a senseless man 
an a state of frenzy. That would certainly contradict 
His Omniscience. 

Hence the doctrine of the creation proceeding 
from an intelligent Being (Brahman) is untenable. 

n. 1.33 55^^ #3T 11 

Lokavattu Leela Kaivalyam 167 

But (Brahman’s creative activity) is mere sport, 
such as is seen in the world (or ordinary life). 

Lokavat : As in the world, as in ordinary life. Tu : but* 
lAlakaivalyam ; mere pastime. 

(Lila : sport, play. Kaivalyam : merely. Lilamatram : mere 
pastime,) 

The objection raised in Sutra 32 is replied to. 

The word ‘tu’ (but) removes the above objection. 

Brahman has created the world not out of any desire 
or motive but it is simply His pastime, proceeding from 
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His own nature, which is inherent in and inseparable 
from Him as it is seen also in the world that sometimes 
a rich man or a prince, does some action without any 
motive or purpose, simply out of a sportive impulse. 
Just as children play out of mere fun or just as men 
breathe without any motive or purpose, because it 
is their vety nature, just as a man full of cheerfulness 
when awakening from sound sleep begins to dance 
about without any object, but from mere exhuberance 
of spirit, so also Brahman engages Himself in creating 
this world not out of any purpose or motive but 
out of sporting or Leela or play proceeding from His 
own nature. 

Although the creation of this universe appears to 
us a weighty and difficult undertaking, it is mere play 
to the Lord, whose power is infinite or limitless. 

If in ordinary life we may possibly by close scrutiny 
detect some subtle motive even four sportful action 
(playing at a game of balls is not altogether motiveless, 
because the prince gets some pleasure by the play), we 
cannot do so with regard to the actions of the Lord. 
The scripture declares that all wishes are fulfilled in the 
Lord and that He is all-full, self-contained and self- 
sufficient. 

It should not be forgotten however that there is no 
creation from the standpoint of the Absolute, because 
name and form are due to Avidya or ignorance and 
because Brahman and Atma are really one. 

The opponent again raises an objection. The theory 
that Brahman is the creator is open to the objection that 
He is either partial or cruel, because some men enjoy 
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happiness and others suffer misery. Hence this theory is 
not a congruous one. This objection is removed by 
the following Sutra. 


Vaishamyanaigrinyaadhikaranam : Topic (Adbikarana) 12. 

{.Brahman is neither partial nor cruet) 

(Sutras 34-36) 

EL. 134 3«1T % II 

Vaishamyanairghrinye Na Saapekshatwaat, 
Tathaa Hi Darshayati 169 

Partiality and cruelty cannot (be ascribed to 
Brahman) on account of His taking into 
consideration (other reasons in that matter viz., 
merit and demerit of the souls), for so (scripture) 
declares. 

Vaishamya : inequality, partiality. Nairghrinye : cruelty, 
mnkindness. Na : not (cannot be ascribed to Brahman). Saapek - 
whatwaat: because of dependence upon, as it is dependent on 
something else, i. e. upon the Karma of the Souls. Tathaa : so. 
Hi : because, Darshayati : the scripture declares. 

The accusation that Brahman is partial and cruel in 
His creation of the world is removed. 

Some are created poor, some rich. Therefore 
Brahman or the Lord is partial to sonje. He makes 
people suffer. Therefore He is cruel. For these two 
reasons Brahman cannot be the cause of the world. 
This objection is untenable. The Lord cannot he 
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accused of inequality and cruelty, because enjoyment 
and suffering of the individual soul are determined by 
his own previous good and bad actions. Sruti also 
declares, “A man becomes virtuous by his virtuous 
deeds and sinful by his sinful acts.” Punyo Vai 
Punyena Karmana Bhavati Papah Papena.” (Bri. Up. 
III. 2.13). 

The grace of the Lord is like rain which brings 
the potency of each seed to manifest itself according 
to its nature. The variety of pain and pleasure is due 
to variety of Karma. 

The position of the Lord is to be regarded as 
similar to that of Parjanya, the giver of rain. 
Parjanya is the common cause of the production of rice* 
barley and other plants. The difference between the 
various species is due to the diverse potentialities 
lying hidden in the respective seeds. Even so, the 
Lord is the common cause of the creation of Gods, 
men, etc. The differences between these classes of 
beings are due to the different merit belonging to the 
individual souls. 

Scripture also declares “The Lord makes him whom 
He wishes to lead up from these worlds do a good action* 
The Lord makes Him whom He wishes to lead down 
do a bad action.” (Kau. Up. III. 8). “A man becomes, 
good by good work, bad by bad work.” (Bri. Up* 
III 2.13). Smriti also declares that the Lord metes out 
rewards and punishments only in consideration of 
the specific actions of beings. ‘I serve men in 
the way in which they approach Me.’ (Bhagavat 
Gita IV. II). 
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ii. 1.35 * sjwffavrrmfcft ^ * sRTf^Fi. ii 

Na Karmaavibhaagaaditi GheU Na Anaaditwaat 169 

If it be objected that it (viz., the Lord’s having 
regard to merit and demerit) is not possible on account 
of the non-distinction (of merit and demerit before 
creation), (we say) no, because of (the world) being 
without a beginning. 

Na : not, Karmavibhagaat : because of the non-distinction of 
work (before creation). Iti chet : if it be said, if it be objected 
in this way. Na : no, the objection cannot stand. Anaaditwaat : 
because of beginninglessness. 

An objection against Sutra 34 is raised and 
refuted. 

The Sutra consists of two parts, viz., an objection 
and its reply. The objective portion is ‘Na Karmaa- 
vibhaagaaditi Chet’ and the reply portion is ‘Na 
Anaaditwaat’. 

An objection is raised now. The Sruti says, “Being 
only this was in the beginning, one without a second.” 
There was no distinction of works before creation of 
the world. There was only the absolutely One Real 
Being or Brahman. The creation at the beginning of 
one man as rich and of another as poor and unhappy 
■cannot certainly depend on the respective previous 
■good or bad deeds. The first creation must have been 
free from inequalities. 

This objection cannot stand. The creation of the 
world is also without a beginning. There was never, 
a time that may be said to be an absolute beginning 



CHAPTER II—SECTION 1. 36 &15 

The question of first creation cannot arise. Creation 
cannot arise. Creation and destruction of the world 
following each other continually by rotation 
without any beginning and end. The condition of 
individual souls in any particular cycle of creation 
is predetermined by their actions in the previous 
cycle. 

It cannot be said that there could be no Karma 
prior to creation which causes the diversity of 
creation, because Karma is Anadi (beginningless). 
Creation is only the shoot from a pre-existing seed 
of Karma. 

As the world is without a beginning, merit and 
inequality are like seed and sprout. There is an unend¬ 
ing chain of the relation of cause and effect as in the 
case of the seed and the sprout. Therefore, there is 
no contradiction present in the Lord’s creative 
activity. 

II. 1.36 ^ || 

Upapadyate Ohaapyupalabhyate Cha 170 

And (that the world—and also Karma—is without a 
beginning) is reasonable and is also seen (from the 
scriptures). 

Upapadyate: is proved by reasoning, is reasonable that it 
should be so. Cha : and. Api : and, also, assuredly. Upalabhyate : 
is seen, is found in Sruti or Scriptures. Cha : also, and. 

Karma is Anadi (beginningless). This is logical 
and is supported by scripture. By reasoning also it can 
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be deduced that the world must be beginningless. Because 
if the world did not exist in a potential or seed state, 
then an absolutely non-existing thing would be produced 
during creation. There is also the possibility of liberated 
persons being reborn again. Further people would be 
enjoying and suffering without having done anything to* 
deserve it. As there would exist no determining, 
cause of the unequal dispensation of pleasure and pain, 
we should have to submit or assert to the doctrine 
of rewards and punishments being allotted without 
reference to previous virtues and vicious deeds. There 
will be effect without a cause. This is certainly absurd.. 
When we assume effect without a cause, there could 
be no law at all with reference to the purpose or 
regularity of creation. The Sruti declares that creatioa 
is ‘Anadi’ (beginningless). 

Moreover, mere Avidya (ignorance) which is. 
homogeneous (Ekarupa) cannot cause the heterogeneity 
of creation. It is Avidya diversified by Vasanas due 
to Karma that can have such a result. Avidya needs, 
the diversity of individual past work to produce varied 
results. Avidya may be the cause of inequality if it 
be considered as having regard to merit accruing, 
from action produced by the mental suppression of 
wrath, hatred and other afflicting passions. 

The scriptures also posit the existence of the 
universe in former cycles or Kalpas in texts, 
like, “The creator fashioned the Sun and the 
moon as before.” (Rig Veda Samhita, X, 190. 3X 
Hence partiality and cruelty cannot be ascribed to* 
the Lord. 
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Sarvadhirmopapatyadhikaranam : Topic (Adhikaranam) 13. 

Sagtma Brahman necessary for creation 

II. 1.37 u 

Sarvadharmopcipatteacha 171 

And because all the qualities (required for the 
•creation of the world) are reasonably found (only in 
Brahman) He must be admitted to be the cause of 
the universe. 

Sarva : all. Dharma : attributes, qualities. Upapatteh : because 
of the reasonableness, because of being proved. Cha : and, also. 

Another reason to prove that Brahman is the cause 
of the world is brought forward. 

The objector says : Material cause undergoes 
modification as the effect. Such a cause is endowed 
with the attributes. Brahman cannot be the material 
cause of the universe as He is attributeless. This 
Sutra gives a suitable answer to this objection. 

There is no real change in Brahman but there is an 
apparent modification in Brahman on account of His 
inscrutable power of Maya. 

Brahman appears as this universe, just as rope 
appears as snake. All the attributes needed in the 
cause for the creation (such as Omnipotence, 
Omniscience) are possible in Brahman on account of the 
power of Maya. Hence Brahman is the material 
cause of this universe through apparent change. 
He is also the efficient cause of this universe. 
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Therefore it is established that Brahman is the cause 
of the universe. The Vedantic system founded upon the 
Upanishads is not open to any objection. Thus 
it follows that the whole creation proceeds from 
Para Brahman. 

In the Vedantic theory as hitherto demonstrated, 
viz., that Brahman is the material and the efficient 
cause of the world—the objection alleged • by our 
opponents such as difference of character and the 
like have been refuted by the great Teacher. He 
brings to a conclusion the section principally devoted 
to strengthen his own theory. The chief aim of the 
next chapter will be to refute the opinions held by 
other teachers. 

Thus ends the first Pada (Section 1) of the 
Second Adhyaya (Chapter II.) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER II 
Section 2 

INTRODUCTION 

In the first section of the second chapter Brahman’s, 
creatorship of the world has been established on the 
authority of the scriptures supported by logic. All 
arguments against Brahman being the cause of the 
universe have been refuted. 

In the present section the Sutrakara or the 
framer of the Sutras examines the theories of creation 
advanced by other schools of thought in vogue in 
his time. All the doctrines of the other schools are 
taken up for refutation through reasoning alone with¬ 
out reference to the authority of the Vedas. Here 
he refutes by reasoning the Matter Theory or the 
Pradhana theory of the Sankhya philosophy, the 
Atom theory of the Vaisesika philosophy, the momentary' 
and the Nihilitic view of the Buddhists, the Jain theory 
of simultaneous existence and non-existence, the 
Pasupata theory of co-ordinate duality and the theory- 
of energy unaided by intelligence. 

It has been shown in the last Sutra of the first 
section of the second chapter that Brahman is endowed 
with all the attributes through Maya, such as 
Omnipotence, Omniscience, etc., for qualifying Him. 
to be the cause of the world. 

Now in section II the question is taken up whether 
the Pradhana of the Sankhya philosophy can satisfy 
all those conditions. 
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To put all things concisely in a nutshell Sri Vyasa 
Bhagavan refutes in this section all the doctrines or 
theories prevalent in his time and inconsistent with 
the Vedanta theory ; viz., (1) the Sankhya theory 
of the Pradhana as the first cause. (2) Refutation 
of the objection from the Vaiseshika stand point 
against the Brahman being the First Cause. (3) 
'Refutation of the atomic theory of the Vaisheshikas. 
<4) Refutation of the Bauddha Idealists and Nihilists. 
(5) Refutation of the Bauddha Realists. (6) Refutation 
of the Jainas. (7) Refutation of the Pasupata doctrine* 
that God is only the efficient and not the material 
cause of the world. (8) Refutation of the Pancharatra 
or the Bhagavata doctrine that the soul originates from 
the Lord, etc. 

In the first section of the second chapter Brahman’s 
authorship of the world has been established on the 
authority of the scriptures supported by logic. The 
task of the second Pada or section is to refute by 
arguments independent of Vedic passages the more 
important philosophical theories concerning the origin 
•of the universe which are contrary to the Vedantic 
view. 

The first Adhikarana (Sutras 1—10) is directed 
-against the Sankhyas. It aims at proving that a non- 
intelligent first cause such as the Pradhana of the 
Sankhyas is unable to create and dispose. 
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The Second and third Adhikaranas (Sutras 11—17) 
refute the Vaisheshika doctrine that the world takes 
its origin from the atoms which are set in motion 
by the Adrishta. 

The fourth and the fifth Adhikaranas are directed 
-against various schools of Buddhistic philosophy. 

The fourth Adhikarana (Sutra 18—27) refutes 
the view of Buddhistic Realists who maintain the 
reality of an external as well as an internal world. 

The fifth Adhikamna (Sutras 28 —32) refutes the 
-view of the Vijnanavadins or Buddhistic Idealists 
according to whom Ideas are the only reality. The 
last Sutra of the Adhikarana refutes the view of the 
Madhyamikas or Sunyavadins (Nihilists) who teach 
that everything is void. i. e., that nothing whatsoever 
is real. 

The sixth Adhikarana (Sutras 33—36) refutes the 
•doctrine of the Jainas, 

The seventh Adhikarana (Sutras 37—41) refutes the 
Pasupata school which teaches that the Lord is not 
the material but only the efficient or operative cause 
-of the world. 

The eighth Adhikarana (Sutras 42—45) refutes the 
^doctrine of the Bhagavatas or Pancharatras. 

II 

In Sutras 1—10 the principle of Sankhya philosophy 
is further refuted by reasoning. Pradhana or blind 
matter is inert. It is insentient or non-intelligent. 
There is methodical arrangement in the causation of 
this world. Hence it is not reasonable to suppose that 
21 
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blind matter can have any inclination for the creation* 
of the world without the help of intelligence. 

The Sankhya says that the inert Pradhana may- 
become active of its own accord and spontaneously 
pass into the state of the world and undergo modification 
into intellect, egoism, mind, Tanmatras, etc., just as* 
water flows in rivers spontaneously, rain from the 
clouds or milk from the udder to* the calf. This; 
argument of the Sankhya is untenable, because the 
flowing of water or milk is directed by the intelligence 
of the Supreme Lord. 

According to the Sankhyas there is no external 
agent to urge Pradhana into activity or restraining 
from activity. Pradhana can work quite independently. 
Their Purusha is always inactive and indifferent. He 
is not an agent. Hence the contention that Pradhana 
in presence of Purusha or Spirit acquires a tendency 
towards action or creation cannot stand. 

The Sankhya argues that Pradhana is by itself 
turned into the visible world, just as grass eaten by 
a cow is itself turned into milk. This argument is: 
groundless as no such transformation is found on the 
part of the grass eaten by the bull. Hence also it 
is the will of the Supreme Lord that brings about the 
change, not because the cow has eaten it. Therefore 
Pradhana by itself cannot be said to be the cause of 
the world. 

The Sankhya says that Purusha can direct the 
Pradhana or inspire activity in Pradhana though 
He has no activity, just as a lame man can move by 
sitting on the shoulders of a blind man and direct 
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his movements. The independent and blind Pradhana 
in conjunction with the passive but intelligent Purusha 
originates the world. This argument also is untenable 
because the perfect inactivity and indifference of 
Purusha and the absolute independence of Pradhana 
cannot be reconciled with each other. 

The Pradhana consists of three Gunas, viz., Sattwa* 
Rajas, and Tamas. They are in a state of equipoise 
before creation. No Guna is superior or inferior to 
the other. The Purusha is altogether indifferent. 
He has no interest in bringing about the disturbance 
of equilibrium of the Pradhana. Creation starts when 
the equipoise is upset and one Guna becomes more 
predominant than the other two. As there was in 
the beginning of creation no cause for the disturbance 
of the state of equipoise, it was not possible for 
Pradhana to be transformed into the world. 

Sutra 11—17 refute the atomic theory of the 
Vaisheshika philosophy where the indivisible minute 
atoms are stated to be the cause of the world. If an 
atom has any parts of an appreciable magnitude, then 
it cannot be an atom. Then it can be further divisible. 
If they are without parts of any appreciable magnitude* 
as they are so described in Vaiseshika philosophy, 
it is not possible for such two partless atoms to produce 
by their union a substance having any magnitude. 
Hence compound substances can never be formed 
by the combination of atoms. Therefore the 
Vaisheshika theory or origination of the world from 
indivisible atoms is untenable. 

The inanimate atoms can have no tendency of 



384 


BRAHMA SUTRAS 


themselves to unite together and cohere so as to 
form compounds. Vaisheshikas hold that the motion 
which is due to the unseen principle (Adrishta) 
joins the atoms in which it resides to another atom. 
Adrishta is a latent force of the sum total of previous 
deeds which waits to bear fruit in the future. Thus 
the whole world originates from atoms.* 

As Adrishta is insentient it cannot act. It cannot 
reside in the atoms. It must inhere in the soul. If 
the latent force or Adrishta be an inherent property 
of atoms, the atoms will always remain united. 
Hence there will be no dissolution and no chance for 
fresh creation. 

If the two atoms unite totally or perfectly the 
atomic state will continue as their will be no increase 
in bulk. If in part, then atoms will have parts. This 
is against the theory of the Vaisheshikas. Hence 
the theory of the Vaisheshikas that the world is 
caused by combination of atoms is untenable. 

The atomic theory involves another difficulty. If 
the atoms are by nature active, then creation would 
he permanent. No Pralaya or dissolution could take 
iplace. If they are by nature inactive, no creation 
•could take place. The dissolution would be permanent. 
For this reason also the atomic doctrine is untenable. 

According to the Vaisheshika philosophy the atoms 
are said to have colour etc. That which has form, 
colour etc., is gross, and impermanent. Consequently 
the atoms must be gross and impermanent. This 
contradicts the theory of the Vaisheshikas that they 
are minute and permanent. 
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If the respective atoms of the elements also possess 
the same number of qualities as the gross elements* 
then the atom of air will have one quality, an atom 
of earth will have four qualities. Hence an atom 
of earth which possesses four qualities will be bigger 
in size. It would not be an atom any longer. Hence 
the atom-theory of the Vaisheshikas on the causa¬ 
tion of the world does not stand to reason in any 
way. This atom-theory is not accepted by the 
Vedas. 

Sutras 18—32 refute the Buddhistic theory of 
momentarism and Nihilism (Sunyavada). The 
Vaisheshikas are the Realists (Sarvastitvavadins). 
They accept the reality of both the outside world 
and the inside world consisting respectively of external 
objects and consciousness and feelings. The Sautran- 
tikas are the idealists (Vijnanavadins). They hold 
that thought alone is real. They maintain that ideas 
only exist and the external objects are inferred from 
the ideas. The Yogacharas hold that ideas alone 
are real and there is no external world corresponding 
to these ideas. The external objects are unreal like 
dreamy objects. The Madhymikas maintain that even 
the ideas themselves are unreal and there is nothing 
that exists except the void (Sunyam). They are 
the Nihilists or Sunyavaditls who hold that everything 
is void and unreal. All of them agree that everything 
is momentary. Things of the previous moment do 
not exist in the next moment. 

According to the Buddhists atoms and consciousness 
are both inanimate. There is no permanent intelligence 
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which can bring about the aggregation or which can 
.guide the atoms to unite into an external thing or 
to form a continuous mental phenomena. Hence the 
doctrine of this school of Bauddhas is untenable. 

Nescience etc., stand in a causal relation to each 
other merely. They cannot be made to account for 
the existence of the aggregates. According to the 
Buddhistic theory everything is mometary. A thing of 
the present moment vanishes in the next moment* 
when its successor manifests. At the time of the 
appearance of a subsequent thing, the previous thing 
already vanishes. Hence it is impossible for the 
previous thing to be the cause of the subsequent thing. 
Consequently the theory is untenable. 

The Buddhists maintain that existence originates 
from non-existence because they hold that the effect 
cannot manifest without the destruction of the cause* 
the tree cannot appear until the seed is destroyed. 
We always perceive that the cause subsists in the 
effect as the thread subsists in the cloth. Hence 
the Buddhistic view is incorrect, unreasonable and 
inadmissible. 

Even the passing of cause into effect in a series of 
successive states like nescience, etc., cannot take 
place unless there is a co-ordinating intelligence. The 
Buddhists say that everything has only a momentary 
existence. Their school cannot bring about the 
simultaneous existence of two successive moments. 
If the cause exists till it passes into the stage of effect* 
the theory of momentary existence (Kshanikavada) 
will vanish. 
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According to the Buddhistic view salvation or 
freedom is attained when ignorance is destroyed. 
Ignorance is the false idea of permanency in things 
which are momentary. 

The ignorance can be annihilated by the adoption of 
some means such as penance, knowledge etc., (conscious 
destruction), or it may destroy itself (spontaneity). 
But both the alternatives are defective. Because 
this annihilation of ignorance cannot be attained by 
the adoption of penance or the like, because the means 
like every other thing is also momentary according 
to the Buddhistic view and is therefore, not likely to 
produce such annihilation. Annihilation cannot take 
place of its own accord, for in that case all 
Buddhistic instructions, the disciplines and methods 
of meditation for the attainment of salvation will 
be useless. 

The Buddhists do not recognise the existence of 
Akasa. They regard Akasa as a non-entity. This 
is unreasonable. Akasa has the quality of sound. 
It is also a distinct entity like earth, water, etc. If 
Akasa be a non-entity, then the entire world would 
become destitute of space. Scriptural passages declare 
'‘Akasa sprang from . Atman." Hence Akasa is a 
real thing. It is a Vastu (existing object) and not 
non-existence. 

If everything is momentary the experiencer of 
something must also be momentary. But the ex¬ 
periencer is not momentary, because people* have 
the memory of past experiences. Memory can take 
place in a man who has previously experienced it. 
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He is connected with at least two moments. This, 
certainly refutes the theory of momentariness. 

A non-entity has not been observed to produce- 
entity. Therefore it does not stand to reason 
to suppose non-entity to be the cause. The world 
which is a reality is stated by the Buddhists to have* 
arisen out of non-entity. This is absurd. A pot is. 
never found to be produced without clay. If existence 
can come out of non-existence, then anything may* 
come out of anything, because non-entity is one and 
the same in all cases. A jack tree may come out of 
a mango seed. If an existing thing can arise out of 
nothing, then an indifferent and lazy man may also- 
attain salvation without efforts. Emancipation may 
be attained like a windfall. Rice will grow even if 
the farmer does not cultivate his field. 

The Vijnanavadins say that the external things 
have no objective reality. Everything is an idea 
without any reality corresponding to it. This is not 
correct. The external objects are actually perceived 
by senses of perception. The external world cannot 
be non-existent like the horns of a hare. 

The Buddhist Idealists say that perception of the 
external world is like the dream. This is wrong. 
The consciousness in a dream depends on the previous 
consciousness in the wakeful state but the conscious¬ 
ness in the wakeful state does not depend on anything, 
else but on the actual perception by the senses. 
Further, the dream experiences become false as. 
soon as one wakes up. 

The Buddhist Idealists hold that though an external 
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thing does not actually exist, yet its impressions do* 
exist, and from these impressions diversities of percep¬ 
tion and ideas like chair, tree arise. This is not 
possible, as there can be no perception of an external 
thing which is itself non-existent. If there be no* 
perception of an external thing, how can it leave an 
impression ? 

The mental impressions cannot exist because the 
ego which receives impressions is itself momentary* 
in their view. 

The Sunyavada or Nihilism of the Buddhists which 
asserts that nothing exists is fallacious because it goes 
against every method of proof, viz., perception* 
inference, testimony or scripture and analogy. 

Sutras 33—36 refute the Jaina theory. According, 
to the Jaina theory everything is atonce existing and 
non-existing. Now this view cannot be accepted* 
because in one substance it is not possible that 
contradictory qualities should exist simultaneously. 
No one ever sees the same object to be hot and cold 
at the same time. Simultaneous existence of light 
and darkness in one place is impossible. 

According to the Jaina doctrine heaven and libera¬ 
tion may exist or may not exist. We cannot arrive at 
any definite knowledge. There is no certainty about 
anything. 

The Jainas hold that the soul is of the size of the 
body. As the bodies of different classes of creatures 
are of different size, the soul of a man taking the 
body of an elephant on account of his past deeds will 
not be able to fill up the body of an elephant. The 
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^soul of an elephant will not have sufficient space 
in the body of an ant. The stability of the dimensions 
of the soul is impaired. The Jaina theory itself 
falls to the ground. 

Sutras 37—41 refute the theory of the followers 
*of the Pasupata system. The followers of this school 
xecognise God as the efficient or the operative cause. 
They recognise the primordial matter as the material 
cause of the world. This view is contrary to the 
view of the Sruti or Vedanta where Brahman is 
stated to be both the efficient and the material cause 
of the world. Hence the theory of Pasupatas cannot 
be accepted. 

God, in their view, is pure, without attributes, and 
activity. Hence there can be no connection between 
Him and the inert primordial matter. He cannot urge 
and regulate matter to work. To say that God 
becomes the efficient cause of the world by putting on 
a body is also fallacious because all bodies are 
perishable. God is eternal according to the Pasupatas, 
and so cannot have a perishable body and become 
dependent on this physical instrument. 

If it be said that the Lord rules the Pradhana, etc., 
just as the Jiva rules the senses which are also not 
perceived, this cannot be; because the Lord also 
would experience pleasure and pain and hence would 
forfeit His Godhead. He would be subject to births 
and deaths, and devoid of Omniscience. He will lose 
all His supremacy. This sort of God is not admitted 
by the Pasupatas. 

Sutras 42—45 refute the doctrine of the Bhagavatas 
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or the Pancharatra doctrine. According to this 
school the Lord is the efficient as well as the material 
cause of the universe. This is in quite agreement 
with the Srutis. Another part of the system is open 
to objection. The doctrine that Sankarshana or 
the Jiva is born of Vasudeva, Pradyumna or mind 
from Sankarshana, Aniruddha or Ahamkara from 
Pradyumna is incorrect. Such creation is not possible. 
If there is such birth, if the soul be created it would 
*be subject to destruction and hence there could be 
no liberation. 

The Bhagavatas may say that all the Vyuhas or 
forms are Vasudeva, the Lord having intelligence. 
Lordship, strength, power etc., and are free from faults 
and inperfections. In this case there will be more 
than one Ishwara or Lord. This goes against their 
own doctrine according to which there is only one 
real essence, the holy Vasudeva. Further there 
•are also inconsistencies or manifold contradictions in 
the system. There are passages which are contra¬ 
dictory to the Vedas. It contains words of depreciation 
of the Vedas. Hence the doctrine of the Bhagavatas 
•cannot be accepted. 
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Rachanaamxpapattyadhikaranam : Topic (Adhikarana) U 

(Refutation of the Sankhyan theory of the 
Pradhana as the cause of the world ) 

(Sutras 1-10) 

II. 2.1 

Rachanaanupapattescha Naanumaanam 17& 

That which is inferred, (by the Sankhyas, via. 
the Pradhana) cannot be the cause (of the world} 
because (in that case it is) not possible (to account for 
the) design or orderly arrangement (found in the 
creation), 

Rachana : construction, the design in creation, Anupapatteh : 
on account of the impossibility. Gha : and. Na : not. Anumanam : 
that which is inferred, what is arrived at by inference, i. e., 
the Pradhana of the Sankhyas. 

An argument is brought forward to the effect that 
the Pradhana of the Sankhyas is not the cause of the 
world. 

The main object of the Vedanta Sutras is to show 
the purpose of the revelation of truth in the Vedas. 
They aim also at refuting the wrong doctrines in the 
other systems of philosophy. In the previous portion 
the doctrine of the Sankhyas has been refuted here 
and there on the authority of the scriptures. Sutras 
1-10 refute it through logical reasoning. 

Pradhana or blind matter is inert. It is an insentient: 
entity. It does not possess the intelligence that isv 
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ueeded for creating such a multifarious, elaborate, 
wonderful, orderly, methodical and well-designed 
universe as this. It cannot bring into being the 
manifold orderliness of the cosmos. No one has ever 
seen a beautiful palace constructed by the fortuitous 
coming together of bricks, mortar, etc., without the 
active co-operation of intelligent agents like the 
architects, masons and the rest. Hence Pradhana 
■cannot be the cause of this world. 

Clay cannot change itself into a pot. 

The reasoning that Pradhana is the cause of the 
world because it has in it pleasure, pain, dullness, which 
are found in the world is not valid, because it is not 
possible for an insentient entity to create the wonder¬ 
ful, orderly universe. Moreover, how do you say that 
pleasure and pain and dullness are found in the out¬ 
side world ? The external objects are a factor in 
pleasure and pain which are internal experiences. 
Moreover, there can be pleasure and pain even 
irrespective of the external objects. How can you 
ascribe them to an insentient entity (Achetana) ? 

Physical objects like flowers, fruits, etc., no 
doubt have the presence in them of the quality of 
producing pleasure. But the feeling of pleasure is 
altogether an internal feeling. We cannot say that 
flowers and fruits have the nature of pleasure in them, 
though they excite pleasure in man. Pleasure is 
altogether an attribute of the soul and not of matter 
or Pradhana. Hence matter or Pradhana cannot be 
said to have the quality of pleasure, etc. 
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II. 2.2 sif&a II 


Pravrittescha 17& 

And on account of the (impossibility of) activity. 

Pravritteh : because of the activity, of a tendency ; Cha : and*. 
(It has the force of 'only' here.) 

This is an argument in support of Sutra 1. 

Pradhana (blind matter) cannot be the cause of the 
world, because it is also impossible for it to have an 
inclination for creation. 

How does Pradhana in a state of equilibrium of its 
three Gunas become dynamic and creative ? It cannot 
disturb its own equipoise. The desire or tendency to* 
create cannot be ascribed to the inert Pradhana. The 
inert chariot cannot move by itself. It is only the 
intelligent charioteer who moves the chariot by directing, 
the movements of the horse. Mud by itself is never 
seen to create a jar without the agency of an intelligent 
potter. From what is seen we determine what is not 
seen. We proceed from the known to the unknown. 
How then do you prove that Pradhana which is. 
insentient is self-moving ? Hence the inert Pradhana 
cannot be the cause of the universe, because the 
activity that is necessary for the creation of the 
universe would be impossible in that case. There must 
be a directive intelligent Being or Entity for that 
purpose. 

The activity must be attributed to the directive 
intelligence rather than to the inert matter or Pradhana. 
That which sets Pradhana or matter in motion is the real 
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agent. Every activity is seen as the result of an intellb*. 
gent agent. Inert matter or Pradhana therefore has no* 
agency. Matter or Pradhana has no self-initiated activity" 
of its own. 

The objector may say “I do not see Chetan (Soul)* 
active and that I see only the activity of the 
body.” We reply that there is no activity without 
the Soul. 

He may again say that the Soul, being pure* 
consciousness, cannot have activity. We reply that the 
Soul can induce activity, though not self-active, just as a 
lodestone or magnet though unmoving can make iron 
move. A material object though fixed causes activity 
in our senses. 

The objector may again say that as the Soul is one* 
and infinite, there is no possibility of causation of 
activity. We reply that it causes activity in the names, 
and forms created by Maya owing te Avidya. 

Hence motion can be reconciled with the doctrine 
of an intelligent First cause but not with the doctrine 
of a non-intelligent First cause (Pradhana of the 
Sankbyas). 

II. 2,3 II 

Payombuvacchet, Tatraapi 174- 

If it be said (that the Pradhana moves or 
spontaneously modifies herself into the various products) 
like milk or water (without the guidance of anjr 
intelligence), (we reply that) there also (it is due to. 
intelligence). 



BRAHMA SUTRAS 


:33r> 

Payombuvat: Like milk and water. Chet : if. Tatra : there, in 
^hose cases. Api : even, also. 

[Paya : milk. Ambuvat : like water,) 

The argument in support of Sutra 1 is continued. 

If the objector says that there could be self-activity 
*of nature as in milk or water we reply that even 
then there is the operation of an intelligent agent. 

The Sankhya says that the inert Pradhana may 
become active of its own accord and undergo modi¬ 
fication into intellect, egoism, mind, Tanmatra, etc., 
just as as water flows in rivers spontaneously. 
Tain from the clouds or milk from the udder to 
the calf. 

This is refuted by the latter part of Sutra 'Tatra Api’, 
even there. Even the flowing of water or milk is 
directed by the intelligence of the Supreme Lord. 
This we infer from the example of chariot, etc. We 
may not see the intelligent driver of the chariot, 
hut we infer his existence from the motion of 
the car. 

The scriptures also say, “He who dwells in the 
water, who rules the water from within.” (Bri. Up. 
III. 7. 4). "By the command of that Akshara, 
O Gargi! some rivers flow to the east.” (Bri. Up. 
III. 8. 9). Everything in this world is directed by 
the Lord. 

Further the cow is an intelligent creature. She 
loves her calf, and makes her milk flow by her wish* 
The milk is in addition drawn forth by the sucking 
of the calf. The flow of water depends : on the sloping 
downward of the earth. 
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VyatirehaanavasthUeschaanapekahatwaat 175 

And because (the Pradhana) is not dependent (on 
anything), there being no external agent besides it (it 
cannot be activejh 

Vyatirekaanavasthiteh : There being no external agency besides 
dt, Clia : and, also. Anapekshatwaat : because it is not dependent. 

(Vyatireka : an external agent. Anavasthiteh : from non- 
existence, as it does not exist.) 

The argument in support of Sutra I is continued. 

According to the Sankhyas there is no external 
agent to urge Pradhana into activity, or restrain 
from activity. Their Purusha is indifferent, neither 
moves to, nor restrains from, action. He is not an 
agent He is unresponsive to the first stimulus for 
starting the process of creation. Hence there is no 
agency to disturb the primordial equilibrium. Therefore, 
the Pradhana of the Sankhyas cannot be the first 
cause of the world. 

The state in which the three Gunas are in a state 
of equipoise is called Pradhana by the Sankhyas. 
According to the Sankhyas no controlling sentient 
power operates on the Pradhana. Purusha is static 
and quiescent. 

Therefore Pradhana may evolve in one way now 
and in another way afterwards or may not evolve at all, 
as it is not controlled by any directing and ruling 
Intelligence. But the Supreme Lord is Omniscient, 
and Omnipotent. He has perfect control over Maya. 
iHe can create or not create as He pleases. 

22 
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The Pradhana of the Sankhyas is inert, so it cannot 
of itself start to be active ; or when it is set in motion 
it can hardly stop to be active of itself. Hence the 
Sankhyas cannot explain creation and dissolution when 
there is no directing or ruling intelligence. All other 
principles are only effects of the PradAana. Therefore, 
they cannot exercise any influence on it. Hence, the 
theory of the Sankhyas is self-contradictory. 

II. 2.5 si 

Anyatraabhavaachcha Na Trinaodivat 176 

And (it can) not (be said that the Pradhana 
modifies itself spontaneously) like grass, etc., (which 
turn into milk), because of its absence elsewhere (than 
in the female animals). 

Anyatra : elsewhere, in the other case, elsewhere than in cows. 
Abhaavaat : because of the absence. Cha : and, also. Na : not. 
Trinaodivat : like the grass, etc. 

The argument in support of Sutra 1 is continued. 

The word ‘cha*— and, has the force of ‘only 1 . 

The objector says that as grass becomes milk, so 
Pradhana may evolve into the world. But does grass 
become milk of its own power ? No. If so, try to 
produce milk from grass. A cow alone converts grass 
into milk. Does a bull do so ? 

The spontaneous modification of the Pradhana is 
not possible. Grass is not changed into milk spon¬ 
taneously. It is converted into milk only when eaten* 
by cows but not by the bulls. Here also it is the will 
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of the Supreme Lcrd that brings about the change* 
not because the cow has eaten it. 

The illustration or analogy is useless. It cannot 
stand. The argument of the Sankhyas is not sound* 
Hence the Pradhana’s undergoing modification of itself 
cannot be accepted. The spontaneous modification of 
Pradhana cannot be proved from the instances of 
grass and the like. 

il 2.6 ar^ri^s^^f^nsn^ii 

Abhyupagamepyarthabhaavaat 177 

Even if we admit (the Sankhya position with regard 
to the spontaneous modification of the Pradhana, it 
cannot be the cause of the universe) because of the 
absence of any purpose. 

Abhyupagame : accepting, admitting, taking for granted. Api : 
even. Artha : purpose. Abhaavaat : because of the absence. 

The argument in support of Sutra 1 is continued. 

Even though we admit for the sake of argument that 
the Pradhana is spontaneously active, it will lead to a 
contradiction in their philosophy. If the Pradhana 
is active spontaneously, if it is capable of an inherent 
tendency for modification, motion or change, its activity 
cannot have any purpose. This will contradict the 
view of the Sankhyas that the modification of the 
Pradhana is for the experience or enjoyment (Bhoga) 
and release of the'Soul (Moksha). 

There is no enjoyment to be enjoyed by the ever- 
perfect Purusha (or Soul). If he could enjoy, how 



340 


BRAHMA SUTRAS 


could he ever become free from enjoyment ? He is 
already free. He is already in a state of beatitude. 
As He is perfect, He can have no desire. 

The insentient Pradhana cannot have a desire to 
evolve. So the satisfaction of a desire cannot be 
considered as the purpose of activity of the Pradhana. 
If you say that evolution must be postulated because 
creative power would become inoperative otherwise, 
we reply that in that case creative power will be 
always operative and there could be no attainment of 
freedom from it by the attainment of beatitude. 

It is, therefore, impossible to maintain that the 
Pradhana, becomes active for the purpose of the soul. 
It cannot be the cause of the universe. 

II. 2.7 rPTTfa II 

Puruahaasmavaditi Chet, Tathoapi 178 

If it be said (that the Purusha or Soul can direct 
or move the Pradhana) as the (lame) man can direct 
a blind man; or as the magnet (moves the iron), 
even then (the difficulty cannot be overcome). 

Purusha : a person. Asma : a loadstone, a magnet. Vat : 
like. Iti : thus. Chet : if. Tathoapi : even then, still. 

The argument in support of Sutra 1 is continued. 

The Sankhyas say that Purusha can direct the 
Pradhana or inspire activity in Pradhana, though He 
has no activity, just as a lame man can move by 
fitting on the shoulders of a blind 'man and directing 
his movements or just as a magnet attracts iron. But 
these illustrations are not apt. A lame ; man speaks 
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and directs the blind man. The -blind man, though 
incapable of seeing, has the capacity of understanding 
those instructions given by the lame man and acting 
upon them. But Purusha is perfectly indifferent. He 
has no kind of activity at all. Hence He cannot do 
that with regard to the Pradhana. 

Moreover the lame and the blind are both conscious 
entities and the iron and the magnet are both 
insentient matter. Consequently the instances given 
are not to the point. According to the Sankhyas the 
Pradhana is independent. Hence it is not right to say 
that it depends on the proximity of the Purusha for 
its activity, just as the iron depends on the magnet 
for its motion. A magnet attracts when the iron is 
brought near. The proximity of the magnet to the 
iron is not permanent. It depends on a certain 
activity and the adjustment of the magnet in a certain 
position. But no one brings the Purusha near 
Pradhana. If Purusha is always near, then creation will 
be eternal. There will be no liberation at all. 

The Purusha and the Pradhana are altogether 
separate and independent. Pradhana is non-intelligent; 
inert and independent. Purusha is unintelligent and 
indifferent. No one else (a third principle) exists to 
bring them together. Hence there can be no connection 
between them. 

There could be no creative activity at all according’ 
to the doctrine of the Sankhyas. If there could be 
such activity, there could be no final release as the 
cause of creation could never cease. 

In Vedanta Brahman which is the cause of the 
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universe is indifferent but He is endowed with 
attributes and activity through Maya. He is cha¬ 
racterised by non-activity inherent in His own nature 
and at the same time by moving power inherent in 
Maya. So He becomes the Creator. He is indifferent 
foy nature and active by Maya. Hence His creative 
power is well explained. He is superior to the Purusha 
of the Sankhyas. 


II. 2.8 



II 


Angitwaanupapatteshcha 179 

And again (the Pradhana cannot be active) because 
the relation of principal (and subordinate matter) is 
impossible (between the three Gunas). 

Angitvaanupapatteh : on account of the impossibility of the 
relation of principal (and subordinate). Cha : and, also. 

(Angitva : the relation of being the principal, being preponderant, 
Anupapattch : on account of the impossibility and unreasonableness). 

The argument in support of Sutra 1 is continued. 

The Pradhana has been defined to be the equilibrium 
of the three Gunas. The Pradhana consists of three 
Gunas, viz., Sattva, Rajas and Tamas. Three Gunas 
are independent of each other. They are in a state 
of equipoise before creation. In the state of Pradhana 
no Guna is superior or inferior to the other. Every 
one of them is equal to the other and consequently 
the relation of subordinate and principal could not 
exist then. The Purusha is altogether indifferent. 
He has no interest in bringing about the disturbance 
of equilibrium of the Pradhana. Creation starts when 
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the equipoise in upset and one Guna becomes more 
predominant than the other two. As there exists no 
•extraneous principle to stir up the Gunas, the production 
of the great principle and the other effects which 
would require for its operative cause a non-balanced 
state of the Gunas is impossible. Equipoise cannot 
be disturbed without any external force. The Gunas 
are absolutely independent when they are in a state 
of equilibrium. They cannot take of themselves a 
subsidiary position to another Guna without losing their 
independence. Hence, creation would be impossible. 

This Sutra says that such preponderance is not 
possible. The Sankhyas cannot explain why should 
one Guna preponderate over the other. Hence 
on account of the impossibility of such preponderance 
of one over the other Gunas, Pradhana cannot be 
accepted to be the cause of the world. 

II. 2.9 

Anyathaanumithau Gha Qnyasaktiviyogaat . 180 

Even if it be inferred otherwise on account of the 
Pradhana being devoid of the power of intelligence 
-{the other objections to the Pradhana being the cause 
of the universe remain in force). 

Anyathaa : otherwise, in other ways. Anumithan : if it be 
inferred, in case of inference. Cha : even, and. Gnyasakti : 
power of intelligence. Viyogaat : because of being destitute of, 
because of dissociation. 

The argument in support of Sutra 1 is continued. 
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Even if the objector postulates such power of 
modification as being inherent in Pradhana, the 
inappropriateness will continue because of the 
insentiency or non-intelligence of the Pradhana. 

The Sankhya says : W e do not acknowledge 
the Gunas to be the characterised by absolute 
independence, irrelativity and unchangeableness. We 
infer the characteristics of the Gunas from those of 
their effects. We presume that* their nature must be 
such as to make the production of the effects possible. 
The Gunas have some characteristics, different 

attributes and mysterious powers inherent in them like 
unstability. Consequently the Gunas themselves are 
able to enter into a state of inequality, even while they 
are in a state of equipoise. Even in that case we reply, 
the objections stated above which were founded on 
the impossibility of an orderly arrangement of the 
world, etc., remain in force on account of the Pradhana 
being devoid of the power of intelligence. As 

Pradhana is insentient it has not the power of self- 
consciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say as an 
intelligent entity would say, “Let me create the 
world in such and such a way.” A house can never be 
built by mere bricks and mortar without the supervision' 
and active agency of the architect and masons. Even 
so, creation never proceeds from dead matter 
or Pradhana. Without the directive action of 
intelligence, the Gunas however wonderful in their 
powers and attributes, cannot of themselves create 
the universe. 
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On account of lack of intelligence the objections, 
founded on design etc., in the universe and that it would 
lead to continuous creation, come in the way of 
accepting the Pradhana as the cause of the universe 
(Vide Sutras 1, 4 and 7). 

II. 2.10. fasftmrarcrosFRji 

Vipratishedhachchasamanjasam 181 

And morever (the Sankhya doctrine) is objectionable* 
on account of its contradictions. 

Vipratishedhah : because of contradiction. Cha : also, and,. 
Asamcmjasam : inconsistent, objectionable, not harmonious, 
untenable. 

The argument in support of Sutra 1 is concluded. 

Further, the Sankhya doctrine is inconsistent because* 
there are various contradictions in the Sankhya 
philosophy. Sometimes the senses are said to be eleven, 
and again they are said to be seven. It sometimes, 
says that the Tanmatras come from Mahat and 
sometimes that they come from Ahamkara. Sometimes 
it says that there are three Antahkaranas. Sometimes 
it says that there is only one Antahkarana. 

Moreover, their doctrine contradicts Sruti which 
teaches that the Lord is the cause of the universe and 
Smriti based on Sruti. For these reasons also the 
Sankhya system is objectionable. It cannot be 
accepted. 

Here the Sankhya again brings a counter-charge*. 
He says “You also have got such inappropriateness 
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dn your doctrine.” He asks whether if Brahman is 
cause and effect, there could be any liberation from 
'effects and whether scripture affirming liberation will 
not become useless. He argues “fire cannot become free 
from heat and light or water free from waves. Only 
when there is separateness of cause and effect, there 
can be any meaning in liberation. 

We reply that even the objector must admit that 
Purusha being by nature pure, cannot be disturbed 
and that disturbance is due to Avidya and is not 
absolutely real. That is our position too. But you 
.give Avidya a state of permanence. Consequently 
•even if Purusha gets free from it, there is no surety 
that such separation will be permanent. We postulate 
only one Being. All effects are only relative and can¬ 
not, therefore, affect the absolute reality. 


Mahaddirghaadhikaranam : Topic (Adhikarana) 2. 

Refutation of the Vaisheshika view 
(Sutra 11) . 

II. 2.11 

Mahaddeerghavadva Hrasswaparimandalaa - 
bhaayam 182 

(The world may originate from Brahman) as the 
•great and the long originate from the short and the 
atomic. 

Mahat Deerghavat : like the great and the long. Va : or. 
Hraswaparimandalaabhyaam : from the short and the atomic. 
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The atomic theory of the Vaiseshikas that formless, 
indivisible atoms enter into the composition of the world 
is now refuted. 

The sage Kanada is the founder of the Vaiseshika 
philosophy. He holds that all objects which have any 
shape or form are perishable and they are all made of 
minute, indivisible, formless and immutable particles 
known as atoms (Anu). These atoms are considered to 
be the cause of the world. The atoms are of four kinds, 
viz,, the atoms of earth, the atoms of water, the 
atoms of fire and the atoms of air. These atoms exist 
distinct from one another without any shape or form. 
At the beginning of creation, one atom (a monad) 
unites with another and forms a dyad, an aggregate of 
two atoms. The dyad (dvianu) unites with another 
atom and forms a triad, an aggregate of three atoms, and 
so on. Thus a visible universe is formed. 

The Vaiseshikas argue thus : The qualities which 
inhere in the substance which constitutes the cause 
produces qualities of the same kind in the substance 
which forms the effect. White cloth is produced 
from white threads. White threads do not produce 
a cloth of a different colour. Consequently if the 
intelligent Brahman is taken as the x cause of the 
universe, we should find intelligence inherent in the 
effect also, viz., the universe. But this is not so. 
Hence, the intelligent Brahman cannot be the cause 
of the universe. 

The Sutrakara or the author of the Sutras shows 
•that this reasoning is fallacious on the ground of the 
-system of Vaiseshikas themselves. 
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The Sankhya philosophy has been refuted in Sutras. 

I- 10. Now the Vaiseshika system is taken up in Sutras- 

II- 17 and refuted. The inconsistency in the origination 
of an aggregate of the three and of four atoms from 
the union of monads and of dyads of the Vaiseshika is 
like the inconsistency in the origination of the 
world from the insentient Pradhana of Sankhya. If 
the atom has any parts of an appreciable magnitude, 
then it cannot be an atom. Then it can be further 
divisible. If they are without parts of any appreciable 
magnitude, as they are so described in Vaiseshika 
philosophy, it is not possible for such two partless atoms 
to produce by their union a substance having any magni¬ 
tude. The same is the case with three atoms and so- 
on. Hence compound substances can never be formed 
by the combination of atoms. Therefore the Vaiseshika. 
theory of origination of the world upon indivisible 
atoms is untenable. 

According to the Vaiseshika philosophy two 
ultimate atoms (Parimandalas or Paramanus) become 
a double atom (Dvyanuka or Hrisva) on account of 
Adrishta, etc. But the atomic nature of the ultimate 
atom is not found on the Dvyanuka which is small. 
Two Dvyanukas form a Chaturanuka (quadruple atom)> 
which has not the characteristics of smallness but be¬ 
comes longer and bigger. If the ultimate atom can create 
something which is contrary to the atom, what is the 
inappropriateness in Brahman which is Knowledge 
and Bliss creating the insentient and non-intelligent 
world full of misery ? Just as the atomic nature of 
the ultimate atom is not found in the later combinations 
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'which have other traits, so also the Chaitanya 
or intelligence of Brahman is not found in the 
world. 

The ultimate condition of the world is atomic 
according to the Vaiseshika system. The atoms are 
eterrfal. They are the ultimate cause of the universe. 
The universe exists in the atomic state in the state of 
Pralaya or dissolution. An atom is infinitesmal. A 
dyad is minute and short. Chaturanuka or quadruple 
atom is great, and long. 

If two atoms which are spherical can produce 
a dyad which is minute and short but which has 
not got the spherical nature of the atom, if the dyads 
which are short and minute can produce a Chatura¬ 
nuka which is great and long but which has not got 
the minuteness and shortness of the dyad, it is 
quite obvious that all the qualities of the cause 
are not found in the effect. So it is quite possible 
that the intelligent, blissful Brahman can be the cause 
of a world which is non-intelligent and full of suffering. 


Paramaanujegadakaaranatwaadhikaranam : 

Topic (Adhikarana) 3. 

Refutation of the atomic theory of the Vaiseshikas . 

(Sutras 12-17) 

The objection against the view of Vedanta has been 
answered in the previous Sutra. Now the Vaiseshika 
system is refuted. 
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ii. 2.12 svmsrrfo JT ^irfoRr^TFr: n 

Ubhayathaapi Na Karmaatastadabhavah 183' 

In both cases also (in the cases of the Adrishta, the 
unseen principle inhering either in the atoms or the 
Soul) the activity (of the atoms) is not possftle ; 
hence negation of that (viz., creation through the 
union of the atoms. 

Ubhayatka : in either case, in both ways, on both assumptions 
or hypotheses. Api : also. Na : not. Karma: action, activity, 
motion. Atah : therefore, Tat-abhavah : absence of that, negation 
of that, i. e. negation of the creation of the world by union 
of atoms. 

The argument against the Vaiseshika system 
commenced in Sutra 11 is continued. 

What is the cause that first operates on the ultimate 
atoms ? Vaiseshikas hold that the motion which 
is due to the unseen principle (Adrishta) joins the 
atom in which it resides to another atom. Thus ' 
binary compounds, etc. are produced and finally 
the element of air. Similarly fire, water, earth, the 
body with its organs are produced. Thus the whole world 
originates from atoms. The qualities of the binary 
compounds are produced from the qualities inhering 
in the atoms, just as the qualities of the cloth result 
from the qualities of the threads. Such is the teaching 
of the Vaiseshika system of philosophy. 

The motion in the atoms cannot be brought about 
by the Adrishta residing in the atoms, because the 
Adrishta which is the resultant of the good and bad 
actions of the soul cannot reside in the atoms. It 
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must inhere in the Soul. The Adrishta residing in. 
the Soul cannot produce motion in the atom. The- 
motion of the atom is not explained on both these 
views. As Adrishta is insentient it cannot act. 
As Adrishta is in the soul, how can it operate in the 
atoms ? If it can, such operation will go on for ever 
as there is no agency to control it. When two atoms 
combine do they unite perfectly or not ? If they 
unite totally, if there is total interpenetration, the 
atomic, state will continue as there will be no increase 
in bulk. If in part, then atoms will have parts. This 
is against the theory of the Vaiseshikas. Moreover, 
if they combine once, the^e cannot be separation or 
dissolution. Adrishta will be active to bring about 
creation for the enjoyment of the fruits of actions. 
For these reasons the doctrine of the atoms being 
the cause of the world must be rejected. 

The Vaiseshikas may argue that the motion originates 
in the atoms as soon as they come in the proximity of 
the souls charged with any"definite Adrishta. This .also- 
is untenable. Because there can be no proximity or 
contact between the souls which are partless and 
the atoms which also are partless. 

An insentient object cannot move another as it 
is inert. All motion of objects are initiated, guided, 
and directed by intelligence and intelligent beings. 

The soul cannot be the cause of the primal motion 
of the atoms at the beginning of creation. Because 
in dissolution according to the Vaiseshikas the soul 
itself lies dormant without possessing any intelligence: 
and hence is in no way superior to the atom. 
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It cannot be said also that the primal motion of 
’the atom is caused by the will of the Lord in conformity 
’with the Adrishta of the souls, because the Adrishtas 
»of the souls do not mature and are not awakened. 
Hence the will of the Lord is not active. 

As there is thus no motion in the atoms in the 
^beginning of the creation, they cannot come together 
and form an aggregate. Consequently there can be no 
creation as the binary compounds cannot be produced. 

According to the Vaiseshikas the^ universe is created 
by the union of the atoms. Now what causes this 
union ? If it is a seen cause, it is not possible before 
r the creation of the body. A seen cause can be an 
endeavour or an impact. There can be no endeavour 
on the part of the soul if there is no connection of 
ithe soul with mind. As there is neither body nor 
mind before creation, there cannot be any endeavour. 
Similar is the case with impact or the like. 

What causes the union of the atoms ? Adrishta 
or the unseen principle cannot be the cause of the 
first motion of the atoms because the Adrishta is non- 
dntelligent. There is no intelligence to guide the 
Adrishta. Hence it cannot act by itself. 

Does the Adrishta inhere in the Soul or the atoms ? 
If it is inherent in the soul, there is no intelligence 
to direct the Adrishta as the soul is then inert. 
Moreover the soul is partless like the atoms. Conse¬ 
quently there cannot be any connection between the 
soul and the atoms. Hence if the Adrishta inheres 
un the Soul, it cannot produce motion in the atoms 
which are not connected with the Soul. 
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If the Adrishta is inherent in the atoms, there 
•would be no dissolution because the atoms will be 
•ever active as the Adrishta is always present. 

Therefore there is no possibility for original motion 
in the atoms and so combination of atoms is not 
possible. 

Hence the theory of Vaiseshikas that the universe 
is caused by the combination of atoms is untenable. 

ii. 213 wnnqn-gqwra n 

Samavaayabhyupagamaachcha Saamyaadanavastiteh 184 

And because in consequence of Samavaya being 
•admitted, a regressus ad infinitum results on similar 
reasoning (hence the Vaiseshika theory is untenable). 

Samavaayaabhyupagamaat : Samavaaya being admitted. Cha : 
and, also. Saamyaat : because of equality of reasoning. Anavastiteh : 
regressus ad infinitum would result. 

The argument against the Vaiseshika philosophy 
commenced in Sutra 11 is continued. 

Samavaya is inseparable inherence or concomitant 
'Cause or combining force. It is one of the seven 
•categories of the Vaiseshika philosophy. It is the 
affinity which brings about the union of the atoms. 

The Vaiseshikas say that two Paramanus become a 
Dvyanuka on account of the operation of the combining 
force (Samavaya) and that the Samavaya connects the 
dyad with its constituents, the two atoms, as the dyad 
and the atoms are of different qualities, Samavaya is 
different from the ultimate atoms and dyads which 
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it connects ? Why should it operate unless, there 
be another Samavaya to make it operate ? That 
new Samavaya will require another Samavaya to 
connect it with the first and so on. Thus their theory 
is vitiated by the fault of Anavastha Dosha or regressus 
ad infinitum. 

The argument is faulty. Hence the atomic doctrine 
which admits Samavaya relationship for the union of 
the atoms is not admissible. It must be rejected as 
it is useless and as it is an incongruous assumption, 

II. 2.14 fosFte VTRHJI 

Nityameva Cha Bhaavaat 185 

And on account of the permanent existence (of 
activity or non-activity, the atomic theory is not 
admissible). 

JSityam : eternal, Eva : certainly, even. Cha : and, also. 
Bhaavaat : because of the existence, from the possibility. 

The argument against the Vaiseshika commencing 
in Sutra 11 is continued. 

The atomic theory involves another difficulty. If 
the atoms are by nature active, then creation would 
be permanent. No Pralaya or dissolution could take 
place. If they are by nature inactive, no creation 
could take place. The dissolution would be permanent. 
Their nature cannot be both activity and inactivity 
because they are self-contradictory. If they were 
neither, their activity and non-activity would have 
to depend on an operative or efficient cause like 
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Adrishta. As the Adrishta is in permanent proximity 
to the atoms, as the Adrishta is always connected with 
the atoms, they will be ever active. Consequently 
creation would be permanent. If there is no efficient 
or operative cause, there will be no activity of the 
atoms. Consequently there would be no creation. 

For this reason also the atomic doctrine is untenable 
and inadmissible. 

II. 2.15. ^T%TrSJTir fwroV 

Roopaadiinatwaachcha Viparyayo Darshanaat 186 

And on account of the atoms possessing colour* 
etc., the opposite (of which the Vaiseshikas hold 
would take place), because it is seen or observed. 

Roopaadimalwaat : because of possessing colour, etc. Cha : 
and, also. Viparyayah : the reverse, the opposite. Darshanaat r 
because it is seen or observed, from common experience. 

The argument against Vaiseshika commencing in 
Sutra 11 is continued. 

According to the Vaiseshika philosophy, the atoms 
are said to have colour, etc. If this is not the case, 
the effects will not possess these qualities, as the 
qualities of the cause only are found in the effects. 
Then the atoms would no longer be atomic and perma¬ 
nent. Because that which has form, colour, etc., is 
gross, ephemeral, and impermanent. Consequently 
the atoms, etc., which are endowed with colour etc.,, 
must be gross and impermanent. This contradicts 
the theory of the Vaiseshikas that they are minute 
and permanent. 
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Hence the atomic theory, being thus self-contradictory, 
cannot *,be accepted. The atoms cannot be the 
ultimate cause of the universe. There would result 
from the circumstance of the atoms having colour, 
etc., the opposite of which the Vaiseshikas mean, 

II. 2.16 3WTT SET ^taTrlJI 

Ubhayatha Cha Doshaat 187 

And because of defects in both cases (the atomic 
theory cannot be accepted). 

Ubhayatha : in bbth ways, on either side, in either case. Cha : 
also, and. Doshaat : because of defects (or difficulties). 

The argument against Vaiseshikas is continued. 

Earth has the qualities of smell, taste, colour and is 
gross. Water has colour, taste and touch and is fine. 
Fire has colour and touch and is finer still. Air is 
the finest of all and has the quality of touch only. 
The four gross elements earth, water, fire and air are 
produced from atoms. 

If we suppose that the respective atoms of the 
-elements also possess the same number of qualities as 
the gross elements, then the atom of air will have one 
^quality, an atom of earth will have four qualities. 
Hence an atom of earth which possesses four qualities 
will be bigger in size. It would not be an atom any 
longer. It will not satisfy the definition of an atom. 

If we suppose them all to possess the same number 
of qualities, in that case there cannot be any difference 
in the qualities of the effects, the gross elements. 



CHAPTER II—SECTION 2. 17 


35? 


because the attributes of the cause (the atoms) are 
reproduced in its effects (the gross elements). 

If the atom is one and the same and has only one 
quality, than more than one quality should not be 
found. Fire should not have form in addition to touch 
as so on. 

Hence, in either case the doctrine of the Vaiseshikas 
is defective and therefore untenable. It cannot be 
logically maintained. 


II. 2.17 



Apart grahachchaty ant amanapekshaa 188 

And because (the atomic theory) is not accepted 
(by authoritative sages like Manu and others) it is to 
be totally rejected. 

Aparigrahah : Because it is not accepted. Cha : and. Atyantam ; 
altogether, totally, completely. Anapeksha : to be rejected. 

The argument against Vaiseshika is concluded. 

At least the Sankhya doctrine of Pradhana was 
accepted to some extent by Manu and other knowers 
of the Veda but the atomic doctrine has not been 
accepted by any person of authority in any of its parts. 
Therefore it is to be disregarded entirely by all those 
who take their stand on the Veda. 

Further, there are other objections to the Vaiseshika 
doctrine. The Vaiseshikas assume six categories or 
Padarthas viz, Dravya (substance), Guna (quality). 
Karma (action), Samanya (generality), Visesha 
(particularity) and Samavaya (inherence). They 
maintain that the six categories are absolutely different 
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from each other and possess different characteristics 
just as a man, a horse and a hare differ from one 
another. They say that the categories are independent 
and yet they hold that on Dravya the other five 
^categories depend. This contradicts the former one. 
This is quite inappropriate. Just as animals, grass, 
trees and the like, being absolutely different from 
‘each other, do not depend on each other, so also 
the qualities etc,, also being absolutely different from 
substance cannot depend on the latter. 

The Vaiseshikas say that Dravya (substance) and 
Guna (quality) are inseparably connected. At the 
same time they say that each begins its activity. The 
threads bring the cloth into existence and the whiteness 
in the threads produces the whiteness in the cloth. 
“Substances originate another substance and qualities 
another quality.” (Vaiseshika Sutras I. 1. 10). If the 
thread and its quality occupy the same space and are 
inseparably united, how can this take place ? If the 
substance and the quality are inseparably together 
with reference to time, the two horns of a cow would 
have to grow together. If there is inseparability in 
the nature of the substance and its quality, why can 
you not say that both are one and identical. Hence 
the theory that the quality depends upon substance 
and that the quality and substance are inseparable is 
untenable and inadmissible. 

Further the Vaiseshikas make distinction between 
Samyoga (conjunction) and Samavaya (inherence). 
They say that Samyoga is the connection of things 
which exist separately and Samavaya is the connection 
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of things which are incapable of separate existence. 
This distinction is not tenable as the cause which 
exists before the effect cannot be said to be incapable 
of separate existence. What is the proof of the existence 
of Samyoga or Samavaya apart from cause and effect ? 
Nor is there any Samyoga or Samavaya apart from 
the things which become connected. The same man 
although being one only forms the object of many 
different names and notions according as he is 
considered in himself or in his relation to others. 
Thus he is thought and spoken of as man, Brahmana, 
learned in the Veda, generous, boy, young man, old 
man, father, son, grandson, brother, son-in-law, etc. 
The same digit connotes different numbers, ten or 
hundred or thousand, according to its place. 

Moreover we have not seen Samyoga except as 
between things which occupy space. But mind is 
Anu and does not occupy space according to you. Yqu 
cannot say that you will imagine some space for it. 
If you make such a supposition, there is no end to 
such suppositions. There is no reason why you 
should not assume a further hundred or thousand 
things in addition to the six categories assumed by 
the Vaiseshikas. 

Moreover, two Paramanus which have no form 
cannot be united with a Dvyanuka which has form. 
There does not exist that kind of intimate connection 
between ether and earth which exists between wood 
and varnish. 

Nor is the theory of Samavaya necessary to explain 
which, out of cause and effect, depends on the other. 
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There is mutual dependence. Vedantins do not accept 
any difference between cause and effect. Effect is 
only cause in another form. The Vedantins acknow¬ 
ledge neither the separateness of cause and effect, 
nor their standing to each other in the relation of 
abode and the thing abiding. According to the 
Vedanta doctrine the effect is only a certain state 
of the cause. 

Moreover, Paramanus are finite and so they will 
have form. What has form must be liable to 
destruction. 

Thus it is quite clear that the atomic doctrine is 
supported by very weak arguments. It is opposed to 
those scriptural texts which declare the Lord to be 
the general cause. It is not also accepted by sages 
like Manu and others. Therefore, it should be totally 
disregarded by wise men. 

Samudayaadhikaranam : Topic (Adbikarana) 4* 

Refutation of the Bauddha Realists 
(Sutras 18-27) 

II 2.18 3^%: II 

Samudaaya Ubhayahetukepi Tadapraaptih 189 

Even if the (two kinds of) aggregates proceed 
from their two causes, th^re would take place non¬ 
establishment (of the two aggregates). 

Samudaaya : The aggregate, Ubhayahetuke : having two 
causes. Apt : also, even. Tadapraaptih : it will not take place,, 
it cannot be established. 
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After refuting the atomic theory of Vaiseshika, the 
Buddhistic theories are now refuted. 

Lord Buddha had four disciples who founded four 
systems of philosophy, called respectively Vaiseshika, 
Sautrantika, Yogachara and Madhyamika. The- 
Vaibhasikas are the Realists (Sarvastitvavadins) who 
accept the reality of both the outside and the inside 
world consisting respectively of external objects and 
thought (also consciousness, feelings, etc.). The 
Sutrantikas are the Idealists (Vijnanavadin). They 
hold that thought alone is real. They maintain that 
there is no proof whether external objects really exist 
or not the ideas only exist and the external objects 
are inferred from these ideas. Thus the Vaibhasikas 
hold that the external objects are directly perceived,, 
while the Sautrantikas maintain that the outward 
world is an inference from ideas. The third class,, 
the Yogacharas hold that ideas alone are real and 
there is no external world corresponding to these 
ideas. The outward objects are unreal like dream, 
objects. 

The Madhyamikas maintain that even the ideas 
themselves are unreal and there is nothing that exists 
except the void (Sunyam). They are the Nihilists or 
Sunyavadins who hold that everything is void and unreal. 
All of them agree that everything is momentary.. 
Nothing lasts beyond a moment. Things of the previous 
moment do not exist in the next moment. One appears 
and the next moment it is replaced by another. There 
is no connection between the one and the other. 
Everything is like a scene in a cinema which is. 
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produced by the successive appearance and disappearance 
of several isolated pictures. 

The Realists recognise two aggregates, viz., the 
■external material world and the internal mental world, 

* which together make up the universe. The external 
world is made up of the aggregate of atoms, which are 
of four kinds, viz., atoms of water which are viscid, atoms 
of fire which are hot and atoms of air which are mobile. 

The five Skandas or groups are the cause for the 
internal world. They are Rupa Skanda, Vijnana 
Skanda, Vedana Skanda, Samjna Skanda and Samskara 
Skanda. The senses and their objects form the Rupa 
Skanda. Vijnana Skanda is the stream of consciousness 
which gives the notion of egoism or T. The Vedana 
Skanda comprises the feeling of pleasure and pain. 
The Sarnjna Skanda consists of names such as 
Ramkrishna, etc. All words thus constitute the 
Samjna Skanda. The fifth Skanda called Samskara 
Skanda consists of the attributes of the mind such as 

affection, hatred, delusion, merit (Dharma). demerit 

/ 

(Adharma), etc. All internal objects belong to any 
one of the last four Skandas. The four last Skandas 
form the internal objects. All activities depend upon 
the internal objects. The internal objects constitute 
the inner motive of everything. All internal objects 
belong to one Skanda namely the Ruf>a Skanda. Thus 
the whole universe consists of these’ two kinds of 
objects, internal and external. The internal aggregate 
or the mental world is formed by the aggregate of the 
last four Skandas. These are the two internal and 
external aggregates referred to in the Sutra. 
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The theory of the Bauddhas which classifies all 
objects under two heads, one aggregate being called the 
'external, the other internal, is not sufficient to explain 
the world order ; because all aggregates are unintelligent 
and there is no permanent intelligence admitted by the 
Bauddhas which can bring about this aggregation. 
Everything is momentary in its existence according to 
•the Bauddhas. There is no permanent intelligent 
being who brings about the conjunction of these 
Skandas. The continuation is not possible for these 
external atoms and internal sensations without the 
intervention of an intelligent guide. If it be said they 
come together of their own internal motion, then the 
world becomes eternal; because the Skandas will be 
constantly bringing about creation as they are eternal 
and as they possess motion of their own. Thus this 
theory is untenable. 

It cannot be explained how the aggregates are 
brought about, because the parts that constitute the 
material aggregates are destitute of intelligence. The 
Bauddhas do not admit any other permanent intelligent 
being such as enjoying soul or a ruling lord, which 
could effect the aggregation of atoms. 

How are the aggregates formed ? Is there any 
intelligent principle behind the aggregates as the Cause, 
the Guide, the Controller or the Director ? Or does 
it take place spontaneously ? If you say that there is an 
intelligent principle, is it permanent or momentary ? If it 
is permanent, then the Buddhistic doctrine of 
tnomentariness is opposed. If it is momentary, it 
must come into existence first and then unite the 



364 


BRAHMA SUTRAS 


atoms. Then the cause should last more than one 
moment. If there is no intelligent principle as director 
or controller, how can non-intelligent atoms and the 
Skandas aggregate in an orderly manner ? Further 
the creation would continue for ever. There would be 
no dissolution. 

For all these reasons the formation of aggregates 
cannot be properly explained. Without aggregates 
there would be an end of the stream of earthly 
existence which pre-supposes those aggregates. There¬ 
fore the doctrine of this school of Bauddhas is untenable 
and inadmissible. 

II. 2.19 

Itaretarapratyayotwcaditi Chennotpattimatrani- 
mittatwaat. 190 

If it be said that (the formation of aggregates may 
be explained) through (nescience) standing in the 
relation of mutual causality, we say ‘no, ; they merely 
are the efficient cause of the origin (of the immediately 
subsequent links and not of the aggregation). 

Itara-itara, : mutual, one another. Pratyayaiwaat : because of 
being the cause, one being the cause of the other. Iti : thus. 
Chet : it. (Iti chet : if it be said). Na : no, Utpattimatratwaat \ 
because they are merely the efficient cause of the origin. 

An objecton against Sutra 18 is raised and refuted. 

The series beginning with nescience comprise the- 
following members : Nescience, Samskara or impression, 
Vijnana (knowledge), name and form, the abode of 
the six (i. e., the body and the senses, contact,. 
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•experience of pleasure and pain, desire, activity, 
-merit, demerit, birth, species, decay, death, grief, 
lamentation, mental affliction and the like. 

Nescience is the error of considering that what is 
momentary, impure, etc., to be permanent, pure, etc. 
Impression, (affection, Samskara) comprises desire, 
aversion, etc., and the activity caused by them. 
Knowledge (Vijnana) is the self-consciousness (Aham 
iti Alayavignanasya Vrittilabhah) springing up in the 
embryo. Name and form is the rudimentary flake or 
bubble-like condition of the embryo. The abode of 
the six (Shadayatana) is the further developed stage 
of the embryo in which the latter is the abode of the 
six senses. Touch (Sparsa) is the sensation of cold, 
warmth, etc., on the embryo’s part. Feeling (Vedana) 
is the sensation of pleasure and pain resulting there¬ 
from. Desire (Trishna) is the wish to enjoy the 
pleasurable sensations and to shun the painful ones. 
Activity (Upadana) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (jati) 
is the class of beings to which the new-born creature 
belongs. Decay (Jara), death (Maranam) is explained 
as the condition of the creature when about * to die 
(Mumursha). Grief (Soka) is the frustration of wishes 
connected therewith. Lament (Parivedanam) the 
lamentations on that account. Pain (Dukha) is such 
pain as caused by the five senses. Durmanas is mental 
affliction. The ‘and the like’ implies death, the 
departure to another world and the subsequent return 
from there. 

The Buddhistic realist says : Although there exists 
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no permanent intelligent principle of the nature either 
of a ruling Lord of an enjoying soul under whose 
influence the formation of the aggregates could take 
place, yet the course of earthly existence is rendered 
possible through the mutual causality of nescience* 
(ignorance) and so on, so that we need not look for 
any other combining principle. 

Nescience Samskara, etc., constitute an uninter¬ 
rupted chain of cause and effect. In the above series 
the immediately preceding item is the cause of the next. 
The wheel of cause and effect revolves unceasingly 
like the water-wheel and this cannot take 
place without aggregates. Hence aggregates are a 
reality. 

We reply: Though in the series the preceding 
one is the cause of the subsequent one, there is 
nothing which can be the cause of the aggregates. It 
may be argued that the union of atom and the 
continuous flow of sensations are proved by the 
mutual inter-dependence existing among them. But 
the argument cannot stand, as this mutual inter¬ 
dependence cannot be the cause of their cohesion. 
Of two things one may produce the other 
but that is no reason why they should unite 
together. 

Even if Avidya (nescience), Samskara, Vijnana, 
Nama and, Rupa, etc., may without a sentient or 
intelligent agency pass from the stage of cause to the 
stage of effect, yet how can the totality of all these 
simutaneously exist without the will of a co-ordinating 
mind ? 
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If you say that this aggregate or the world is formed 
by the mutual causation of Avidya and the rest, we 
say -it is not so, because your link of causation 
explains only the origin of the subsequent from the 
previous. It only explains how Vijnana arises from 
Samskara, etc. It does not explain how the aggregate 
is brought about. An aggregate called Sanghata 
always shows a design and is brought about for the 
purpose of enjoyment. A Sanghata like a house may 
be explained to have been produced by putting 
together of bricks, mortar, etc., but they do not 

explain the design. You say that there is no permanent 
Atma. Your Atma is momentary only. You are a 
Kshanikatwavadin. There can be no enjoyment or 
experiencing for such a momentary soul ; because the 
enjoying soul has not produced the merit or demerit 
whose fruits it has to enjoy. It was produced by 
another momentary soul. You cannot say that the 
momentary soul suffers the fruits of the acts done 
by its ancestral soul, for then that ancestral soul, 

must be held to be permanent and not momentary. 
If you hold any soul to be permanent, it will 

contradict your theory of the momentariness of 
everything. But if you hold everything to be- 
impermanent, your theory is open to the objection 
already made. Hence the doctrine of the- 

Sanghatas (Buddhists) is untenable. It is not based 
on reason. 

The atoms caqnot combine by themselves even, 
when they are assumed to be permanent and eternal. 
We have already shown this when examining the: 
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doctrine of the Vaiseshikas. Their combination is 
•much more impossible when they are momentary. 

The Bauddhas say that a combining principle of 
*>the atoms is not necessary if the atoms stand in a 
relation of causality. The atoms would combine by 
|themselves. This is incorrect. The ^causality will 
explain only the production of atoms at different 
moments. It cannot certainly explain the union of 
the atom into an aggregate. The combination of an 
aggregate can take place only if there is an intelligent 
agent behind. Otherwise it is impossible to explain 
the union of inert and momentary atoms. 

You will say that in the eternal Samsara the 
•aggregates succeed one another in an unbroken chain 
and hence also Nescience and so on which abide in 
those aggregates. But in that case you will have to 
. assume either that each aggregate necessarily produces 
another aggregate of the same kind, or that it may 
produce either a like or an unlike one without any 
settled or definite rule. In the former case a human 
body could never pass over into that of a god or an 

• animal or a being of the infernal regions as like will go 
on producing like ; in the latter case a man might in 
an instant become an elephant or a god and again 
become a man ; either of which consequences would 
'be contrary to your system. 

The individual soul for whose enjoyment this 
aggregate of body etc., exists is also evanescent or 
momentary. It cannot therefore be an enjoyer. As 

• the individual soul is momentary, whose is liberation ? 
-As there is no permanent enjoyer, there is no necessity 
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for these aggregates. There may exist a causal 
relation between the members of the series consisting 
•of Nescience, etc. but in the absence of a permanent 
enjoying soul, it is not possible to establish on that 
aground the existence of aggregates. Hence the doctrine 
•of momentariness of the Buddhist school of Realists 
cannot stand. 

IL 2.20 •ST'^dsTTr! II 

Uttarotpade Cha Poorvanirodhaat 191 

(Nor can there be a causal relation between 
■nescience, etc.) because on the origination of the 
•subsequent thing the preceding one ceases to be. 

Uttarotpade : At the time of the production of the subsequent 
thing. Cha : and, Poorvanirodhaat : because the antecedent one 
has ceased to exist, because of the destruction of the previous 
thing. 

{Uttara : in the next, in the subsequent. Utpade : on the 
•origination, on the production). 

The argument against the Buddhistic theory, 
commenced in Sutra 18, is continued. 

We have hitherto Argued that nescience and so on 
stand in a causal relation to each other merely, so 
that they cannot be made to account for the existence 
of the aggregates. W e are now going to prove that 
•they cannot even be regarded as efficient causes of 
the subsequent members of the series to which they 
^belong. 

According to the Buddhistic theory: everything is 
momentary. A thing of the present moment vanishes 
in the next moment when its successor manifests. At 
.24 
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the time of the appearance of a subsequent* 
thing, the previous thing vanishes. Hence it is* 
impossible for the previous thing to be the cause of 
the subsequent thing. Consequently the theory is 
untenable and inadmissible. It cannot stand to* 
reason. 

We always perceive that the cause subsists in the 
effect as the thread subsists in the cloth. But: 
Buddhists hold that existence originates from non¬ 
existence because they maintain that the effect cannot 
manifest without the destruction of the cause, the 
tree cannot appear until the seed is destroyed. 

Even the passing of cause into effect in a series of 
successive states like nescience, etc., cannot take 
place, unless there is a co-ordinating intelligence. 
You say that everything has only a momentary 
existence. Your school cannot bring about the 
simultaneous existence of two successive moments. 
If the cause exists till it passes into the stage of effect, 
the theory of momentary existence (Kshanikatwa) 
will vanish. 

You may say that the former momentary existence 
when it has reached its full development becomes, 
the cause of the later momentary existence. Thatt 
also is impossible, because even that will require a 
successive or second moment for operation. This 
contradicts the doctrine of momentariness. 

The theory of momentary existence (Kshanikatwai) 
cannot stand., The gold that exists at the time the 
ornament is made is alone the cause of the ornamenir 
and not that which existed before and has ceased 
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to exist then. If it be still held to be the cause, then 
existence will come out of non-existence. This is 
not possible. The theory of momentariness will 
contradict the doctrine that the effect is the cause 
in a new form. This doctrine indicates that the cause 
exists in the effect. This shows that it is not 
momentary. Further origination and destruction will 
be the same owing to momentariness. If it is said 
that there is difference between origination and 
destruction, then we will have to say that the thing, 
lasts for more than one moment. Hence we have 
again to declare the doctrine of momentariness to- 
be untenable. 

ii. 2.2i arerfa n 

Asasti Pratigynoparodho Yaugapadyamanyatha 192 

If non-existence (of cause) be assumed, (while yet 
the effect takes place), there results contradiction of 
the admitted principle or proposition. Otherwise there 
would result simultaneity (of cause and effect). 

Asati : in the case of non-existence of cause ; if it be admitted 
that an effect is produced without a cause. Pratigyria : preposition, 
admitted principle. Uparodhah : contradiction, denial. Yauga - 
padyatn: simultaneity, simultaneous existence. Anyathaa ; 
otherwise. 

The argument against the Buddhistic theory is. 
continued. 

If the Buddhists say that an effect is. produced 
without a cause then they would contradict their own 
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proposition that every effect has a cause. The propor¬ 
tion admitted by Buddhists that the consciousness of 
blue, etc., arises when mind, eye, light and object act 
in union as cause will fail. All sorts of effects can 
£o-exist. 

If a cause be assumed then we have to accept that 
the cause and effect exist simultaneously at the 
next moment. The cause exists for more than one 
moment. The cause exists till the. state of effect 
is xeached. Then the doctrine of momentariness 
will fail. 


II. 2.22 I11 

Prati8a'ikhyaaprati8ankhyaaiiirodhaapraptiravi 
<chehedaat 193 

• Conscious and unconscious destruction would be 
impossible on account of non-interruption. 

Pratisankhyaa nirodha : conscious destruction, destruction due 
to some cause or agency ; causal destruction* destruction depending 
rupon the volition of conscious entity. Apratisankhyaa nirodha : 
unconscious destruction, destruction not depending upon any 
voluntary agency. Apraapaiih : .. non-attainment, impossibility. 
jUvichchedaat : because of non-interrpption, because it goes on 
^without interruption. 

The argument against the theory of the Buddhists 
is continued. 

The Buddhists hold that universal-destruction is 
sever going on and that this, destruction or cessation 
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is of two kinds, viz,, conscious and unconscious.. 
Conscious destruction depends upon an act of thought; 
as when a man breaks a jar having previously formed, 
the intention of doing so. Unconscious destruction 
is the natural decay of objects. 

The flow of cause and effect goes on without 
interruption and therefore cannot be subject 
to either kind of destruction. Nor can any 
individual antecedent of a series be said to b& 
totally destroyed, as it is recognised in its immediate 
consequence. 

Both kinds of destruction or cessation are impossible* 
because it must refer either to the series of mometary 
existences or to the single members constituting the 
series, 

The former alternative is not possible because in 
all series of momentary existences the members of 
the series stand in an unbroken relation of cause and 
effect so that the series cannot be interrupted. The 
latter alternative , is similarly not admissible, because 
it is not possible to hold that any momentary existence- 
should undergo complete annihilation entirely undefi- 
nable and disconnected with the previous state of 
existence, as we observe that a thing is recognised 
in the various states through which it may pass and 
thus has a connected existence. When an earthen 
jar is destroyed we find the existence of the clay in 
the potsherds or fragments into which the jar is broken 
or in the powder into which the potsherds are grouncL 
We infer that even though what seems to vanish 



374 


BRAHMA SUTRAS 


altogether such as a drop of water which has fallen 
•on heated iron, yet continues to exist in some other 
form, viz*, as steam. 

The series of momentary existence forming a chain 
of causes and effects is continuous and can never be 
stopped, because the last momentary existence before 
its annihilation must be supposed either to produce 
its effect or not to produce it. If it does, then the 
series is continued and will not be destroyed. If it 
-does not produce the effect, the last link does not 
Teally exist as the Bauddhas define Satta of a thing 
as its causal efficiency and the non-existence of the 
last link would lead backward to the non-existence of 
the whole series. 

We cannot have then two kinds of destruction * in 
the individual members of the series also. Conscious 
destruction is not possible on account of the momentary 
existence of each member. There cannot be 
unconscious destruction as the individual member 
is not totally annihilated. Destruction of a thing 
Teally means only change of condition of the 
•substance. 

You cannot say that when a candle is burnt out, 
it is totally annihilated. When a candle burns out, it 
is not lost but undergoes a change of condition. We 
do not certainly perceive the candle when it is burnt 
out, but the materials of which it consisted continue 
to exist in a very subtle state and hence they are 
imperceptible. 

For these reasons the two kinds of destruction 
which the Bauddhas assume cannot be proved. 
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TI. 2.23 

ZJbhayathaa Cha Doshaat 194 

And on account of the objections presenting them¬ 
selves in either case. 

ZJbhayathaa : in either case. Cha : and, also. Doshaat: 
because of objections. 

The argument against the Buddhistic theory is 
^continued. 

There is a fallacy in either view, i. e., that Avidya 
•or ignorance is destroyed by right knowledge or self- 
destroyed. 

According to the Buddhistic view, emancipation 
is the annihilation of ignorance. Salvation or freedom 
is attained when ignorance is destroyed. Ignorance 
(Avidya or nescience) is the false idea of permanency 
in things which are momentary. 

The ignorance can be annihilated by the adoption of 
some means such as penance, knowledge, etc. (conscious 
destruction) ; or it may destroy itself (spontaneity). 
But both the alternatives are defective. Because this 
annihilation of ignorance cannot be attained by the 
adoption of penance or the like ; for the mean like every 
•other thing, is also momentary according to the 
Buddhistic view and is, therefore, not likely to produce 
such annihilation ; annihilation cannot take place of its 
«own accord, for in that case all Buddhistic instructions* 
the disciplines and methods of meditation for the 
attainment of emancipation will be useless. 

According to the Buddhistic theory there can 
loe no voluntary exertion on the part of the aspirant 
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for the breaking asunder of his. continued worldly 
experiences or nescience. There is no hope of their 
ever coming to an end by mere exhaustion as the- 
causes continue to generate their effects which againi 
continue to generate their own effects and so on and 
there is no occasion left for practices for attaining, 
release. 

Thus in the Buddhistic system release or freedom 
can never; be established. The teaching of the 
Buddhists cannot stand the test of reasoning. 

II. 2.24 

Aakaase Chaaviseshaat 195 

The cause of Akasa (ether) also not being different 
(from the two other kinds of destruction it also cannot 
be a non-entity.) 

Aakaase : in the case of Akasa or ether. Cha : also, and. 
AvisesJiaat : because of no specific difference. 

The argument against the Buddhistic theory is 
continued. 

We have shown in Sutras 22-23 that the two kinds 
of destruction (cessation) are not totally destitute of 
all positive characteristics and so cannot be non-entities. 
We now proceed to show the same with regard to 
space (ether, Akasa). 

The Buddhists do not recognise the existence of 
Akasa. They regard Akasa as a non-entity. Akasa 
is nothing but the absence of covering or occupying 
body (Asvaranabhava). This is unreasonable. Akasa 
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has the quality of sound,, just as earth has smell, 
water taste, fire form, air touch. Akasa also is a 
distinct entity like earth, water, etc. Hence there 
is no reason why Akasa also should be rejected as a 
non-entity, while earth, water, etc., are recognised 
as being entities. 

Just as earth, air, etc., are regarded as entities on 
account of their being the substratum of attributes 
like smell, etc., so also Akasa should be considered 
as an entity on account of its being the substratum 
of sound, earth, water, etc., are experienced through 
their respective qualities, viz,, smell, taste, form, touch. 
The existence of Akasa is experienced through its 
quality, sound. Hence Akasa also must be an entity. 

Space is inferred from its attribute of sound. Just 
as earth is inferred from smell. Where there is relation 
of substance and attribute there must be an object. 
The Buddhists hold that space is mere non-existence 
of matter (Aavaranabhaavamatram), If so, a bird 
may fall down as there is no obstructive matter, but 
how can it fly up ? Non-existence of matter is space 
which is a positive object and not mere negation or 
non-entity. 

The doctrine that Akasa is an absolute non-entity* 
is not tenable. Why do you say so ? Aviseshaat, 
because there is no difference in the case of Akasa 
from any other kind of substance which is an object 
of perception. We perceive space when we say, 
“the crow flies in space.” The space, therefore is 
as much a real substance as the earth, etc. As we 
know the earth by its quality of smell, water by its 
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-quality of taste, and so on, so we know from the 
quality of being the abode of objects, the existence of 
space, and that it has the quality of sound. Thus 
Akasa is a real substance and not a non-entity. 

If Akasa be a non-entity, then the entire world 
would become destitute of space. 

Scriptural passages declare “Space sprang from the 
Atman** (Atmana Akasa Sambhutah). So Akasa is a 
real thing. It is a Vastu (existing object) and not 
non-existence. 

O Buddhists ! You say that air exists in Akasa. 
In the Bauddha scriptures, a series of questions and 
answers beginning “On which, O revered sir, is the 
-earth founded ?’’ in which the following question, 
occurs, “On which is the air founded ?” to which 
it is replied that the air is founded on space (ether). 
Now it is clear that this statement is appropriate 
only on the supposition of space being a positive entity, 
not a mere negation* If Akasa was totally non-existent, 
what would be the receptacle of air ? 

You cannot say that space is nothing but the absence 
of any occupying object. This also cannot stand to 
reason. If you say that space is nothing but the 
absence in general of any covering or occupying 
body, then when one bird is flying, whereby space 
is occupied, there would be no room for a second 
bird which wishes to fly at the same time. You may 
give an answer that the second bird may fly there 
where there is absence of a covering body* But we 
declare that that something by which the absence 
of covering bodies is distinguished must be a positive 
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entity, viz., space in our sense and not the mere 
non-existing of covering bodies. 

Moreover, there is a self-contradiction in the 
statements of Buddhists with reference to the three 
kinds of negative entities (Nirupakhya). They say 
that the negative entities are not positively definable, 
and also are eternal. It is absurd to talk of a non- 
being as being eternal or evanescent. The distinction 
of subjects and predicates of attribution totally rests 
on real things. Where there is such distinction, 
there exists the real thing such as pot, etc., which 
is not a mere undefinable negation or non-entity. 

ii. 2.25. 11 

Anusmritescha 196 

And on account of memory the things are not 
momentary. 

Anustnriteh : On account of memory. Cha : and. 

The argument against the Buddhistic theory is 
continued. 

The theory of momentariness of the Buddhists is 
refuted here. If everything is momentary the experiencer 
of something must also be momentary. But the 
experiencer is not momentary, because people have 
the memory of past experiences. Memory can take 
place only in a man who has previously experienced it, 
because we observe that what one man has experienced 
is not remembered by another man. It is not that 
the experience is that one sees and another remembers. 
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Our experience is “I saw and I now remember what 
I saw.” He who experiences and remembers is the 
same. He is connected with at least' two moments. 
This certainly refutes the theory of momentariness. 

The Buddhists may say that memory is due 1 6 
similarity. But unless there be one permanent knowing 
subject, who can perceive the similarity in the past 
with the present, one cannot say “This is the pot, this 
is the chair which was in the past.” So long there 
is not the same soul which saw and which now 
remembers, how can mere similarity bring about such 
a consciousness as “I saw and I now remember 
(Pratyabhijna) ?”. The knowing subject must be 
permanent and not momentary. 

Doubt may arise with reference to an external 
object. You may not be able to say whether it is. 
identically the same object which was perceived in 
the past or something similar to it. But with reference 
to the Self, the cognising subject, there can never 
arise any such doubt whether I am the same who was. 
in the past, for it is impossible that the memory of 
a thing perceived by another should exist in one’s 
own Self. 

If you say that this, the thing remembered, is like; 
that, the thing seen, in that case also two things 
are connected by one agent. If the thing perceived, 
was separate and ceased totally, it cannot be referred 
at all. Moreover the experience is not that “this is. 
like that” but “that this is that.” 

We admit that sometimes with reference to an. 
external thing a doubt may arise whether it is that or 
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merely is similar to that; because mistake may occur 
concerning what lies outside our minds. But the 
conscious subject never has any doubt whether it is 
itself or only similar to itself. It is distinctly conscious 
that it is one and the same subject which yesterday 
had a certain sensation and remembers that sensation 
today. Does any one doubt whether he who remembers 
is the same as he who sgw ? 

For this reason also the theory of momentariness 
•of the Buddhists is to be rejected. 

We do not perceive objects coming into existence 
in a moment or vanishing in a moment. Thus the theory 
of momentariness of all things is refuted. 

II. 2.26 qwdtsg g ^l r lj l 

Naasato-drtehtativnat 197 

(Existence or entity does) not (spring) from non- 
•existence or non-entity, because it is not seen. 

Na : not. Asatah : from non-existence, of the unreal, of a 
non-entity. Adrishtattwaat : because it is not seen. 

The argument against the Buddhistic theory is 
continued. 

A non-entity has not been observed to produce 
•entity. Therefore it does not stand to reason to suppose 
non-entity to be the cause, 

The Bauddhas (Vainasikas) assert that no effect 
can be produced from anything that is unchanging 
=and eternal, because an unchanging thing, cannot 
produce an effect. So they declare that the cause 
perishes before the effect is produced. ..They say from 
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the decomposed seed only the young plant springs* 
spoilt milk only turns into curds, and the lump of 
clay has ceased to be a lump when it becomes a pot*. 
So existence comes out of non-existence. 

According to the view of the Buddhists, a real, 
thing, i. e., the world has come into existence out 
of nothing. But experience shows that this theory is 
false. A pot for instance is nev^r found to be produced 
without clay. Such a hypothetical production can 
only exist in the imagination 4 for example, the child 
of a barren woman. Hence the view of the Buddhists, 
is untenable and inadmissible. 

If existence can come out of non-existence, i£ 
being can proceed from non-being, then the assump¬ 
tion of special causes would have no meaning at all. 
Then anything may come out of anything, because 
non-entity is one and the same in all cases. There, 
is no difference between the non-entity of a mango 
seed and that of a jack-seed. Hence a jack tree 
may come out of a mango seed. Sprouts also may 
originate from the horns of hares. If there are different 
kinds of non-existence, having special distinctions just 
as for instence, blueness and the like are the special 
qualities of lotuses and so on, the non-existence 
of a mango seed will differ from that of a 
jack-seed, and then this would turn non-entities 
into entities. 

Moreover if existence springs from non-existence 
all effects would be affected with non-existence, but 
they are seen to be positive entities with their various 
special characteristics. 
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The horn of a hare is non-existent. What can* 
come out from that horn ? We see only being, 
emerging from being, e. g., ornament from gold, etc. 

According to the Bauddhas all mind and all mental 
modifications spring from the four Skandas and all* 
material aggregates from the atoms. And yet they 
say at the same time that entity is born of non-entity. 
This is certainly quite inconsistent, and self-contradic— 
tory. They stultify their own doctrine and needlessly' 
confuse the minds of every one. 

ii. 2.27 it 

Udaaseenaanaamopi Chaivam Siddhih 198 

And thus (if existence should spring from non-exis¬ 
tence. there would result) the attainment of the goal, 
by the indifferent and non-active people also. 

Udaaseenaanaam : of the indifferent and non-active. Api ; 
even also, Cha : and. Evam : thus. Siddih : success accomplish¬ 
ment, and attainment of the goal. 

The argument against the Buddhistic theory is 
continued. 

If it were admitted that existence or entity springs, 
from non-existence or non entity, lazy inactive people 
also would attain their purpose. Rice will grow even, 
if the farmer does not cultivate his field. Jars will 
shape themselves even if the potter does not fashion 
the clay. The weaver too will have finished pieces, 
of cloth without weaving. No body will have to exert: 
himself in the least either for going to the heavenly' 
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•world or for attaining final emancipation. All this 
4s absurd and not maintained by anybody. 

Thus the doctrine of the origination of existence or 
entity from non-existence or non-entity is utenable or 
inadmissible. 

Naabhaavaadhikaranam : Topic (Adhikarana) 5. 

Refutation of the Bauddha Idealist 
(Sutras 28-32) 

11.2,28 HTOFT || 

Naabhaava Upalabdheh 199 

The non-existence (of eternal things) cannot be 
maintained; on account of (our) consciousness (of 
•them). 

Na: Not. Abhaavah* Non-existence. Upalabdheh : because 
they are perceived, because of perception, because we are 
conscious of them on account of their being experienced. 

The argument against the Buddhistic theory is 
continued. From this Sutra begins the refutation of 
Buddhistic Idealists. 

The doctrine of the Buddhist which affirms the 
momentary existence of external objects has been refuted. 
The Sutrakara or the author of the Sutras now proceeds 
to refute the doctrine of the Buddhistic school which 
affirms the momentariness of thought, which declares 
that only ideas exist and nothing else. 

According to the Buddhistic Idealists (Vijnanavadins), 
the external world is non-existent. They maintain 
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that every phenomenon resolves itself into consciousness 
and idea without any reality corresponding to it. 
This is not correct. The external phenomena are not 
non-existent as they are actually witnessed by our 
senses of perception. The external world is an 
object erf experience through the senses. It cannot 
therefore be non-existent like the horns of 
a hare. 

The Vrjnanavadins say : No external object 
exists apart from consciousness. There is impossibility 
for the existence of outward things. Because if 
outward objects are admitted, they must be either 
atoms or aggregates of atoms such as chairs, pots, etc. 
But atoms cannot be comprehended under the ideas 
of chair, etc. It is not possible for cognition to 
•represent things as minute as atoms. There is no 
recognition of atoms and so the objects could not be 
.atoms. They could not be atomic combinations 
because we cannot affirm if such combinations are 
one with atoms or separate therefrom. 

According to the Vijnana Vadins or the Yogachara 
system the Vijnana Skanda or idea alone is real. An 
object like pot or chair which is perceived outside is 
nothing more than ideas. The Vijnatla or idea 
modifies itself into the form of an object. All worldly 
activities can go on with mere ideas, just as in dream 
all activities performed with the thought’ objects. 
Ideas only exist. It is useless to assume that the 
object is something different from the idea. It is 
possible to have practical thought and intercourse 
without external objects, just as it is done id dream. All 

25 
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practical purposes are well rendered possible by 
admitting the reality of ideas only, because no good 
purpose is served by additional assumption of external 
objects corresponding to internal ideas. 

The mind assumes different shapes owing to the 
different Vasanas or desire-impressions submerged in it. 
Just as these Vasanas create the dream world, so 
the external world in the waking state is also the 
result of Vasanas: The assumption of an external 
object is unnecessary. We do not see any separation of 
cognition and object. In dream we cognise without 
objects. Even so in the waking state there could be 
cognition without objects. Our manifoldness of Vasanas* 
can account for such cognitions. 

Perception in the waking state is like a dream. 
The ideas that are present during a dream appear in 
the form of subject and object, although there is no 
external object. Hence, the ideas of chair, pot 
which occur in our waking state are likewise 
independent of external objects, because they also* 
imply ideas. 

This argument is fallacious. When you see a 
cbaijr or a pot how can you deny it ? When 
you eat your hunger is appeased. How can you* 
doubt the hunger or the food ? You say that 
there , is no object apart from your cognition 
on account of your capaciousness* Why do you* 
not see a chair as a pot ? If an object is a 
mere mental creation like, a dream why should the 
mind locate it outside ? 

The Buddhist may say “I do not affirm tba& I 
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have no consciousness Of an object; I also feel that 
the object; appears as an external thing* but what I 
affirm is this that I am always conscious of nothing 
directly save my own ideas. My idea alone shines a I 
something external. Consequently the appearance 
of the external things is the result of, my 
own ideas. 

We reply that the very fact of your consciousness 
proves that there is an external object giving rise to 
the idea of externality. That the external object 
exists apart from consciousnesness has necessarily to 
be accepted on the ground of the nature of conscious¬ 
ness itself. No one when perceiving a chair or a pot 
is conscious of his perception only, but all. are 
conscious of chair or a pot and the like as objects, 
of perception. 

You (Vijnanavadins) say that the internal 
consciousness or idea appears as something external. 
This already indicates that the external world is real. 
If it were not real, your saying like something 
external would be meaningless. The word “like” shows 
that you admit the reality of the external objects. 
Otherwise you would not have used this word.. 
Because no one makes a comparison with a thing which 
is an absolute unreality. No one says that Ramaktishna* 
is like the son of a barren woman. 

An idea like a lamp requires an ulterior intellectual 
principle or illuminer to render it manifest. Vijnana 
has a beginning and an end. It also belongs to the 
category of the known. The knower is as indispensable 
of cognitions as of objects. 
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n. 2.29 ;TsmT%r?Ui 

Vaidhartnyaaccha Na Stvapnaadivat 200 

And on account of the difference in nature (in 
consciousness between the waking and the dreaming 
*tate, the experience of the waking state) is not like 
<lreams, etc, etc. 

Vaidharmyaat : on account of difference of nature, because of 
'dissimilarity. Cha : and, also. Na : Not. Swapnaadivat : Like 
•dreams etc. 

The argument against the Buddhistic theory is 
continued. 

The waking state is not like dream, etc., because 
of dissimilarity. The ideas of the waking state are 
not like those of a dream on account of their difference 
of nature. 

The Buddhists say : The perception of the external 
world is like the dream. There are no external objects 
in a dream and yet the ideas manifest as subject and 
•object. Even so the appearance of the external 
•universe is independent of any objective reality. 

The analogy of dream phenomena to the phenomena 
♦of the waking world is wrong. The consciousness in 
a dream and that in a wakeful state are dissimilar. 
The consciousness in a dream depends on the previous 
consciousness in the wakeful state, but the consci¬ 
ousness in the wakeful state does not depend on 
anything else, but on the actual perception by senses. 
Further the dream experience become false as soon 
as one wakes up. The dreaming man says as soon 
as he wakes up, “I wrongly dreamt that I had a 
meeting with the Collector. JNo such meeting took 
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place. My mind was dulled by sleep and so the false 
ideas arose. Those things on the contrary, of 
which we are conscious in our waking state such as 
post and the like are never negated in any state. They 
stand unchallenged and uncontradicted. Even after 
hundreds of years they will have the same appearance 
as now. . 

Moreover dream phenomena are mere memories 
whereas the phenomena of the waking state are 
experienced as realities. The distinction between 
remembrance and experience or immediate conscious¬ 
ness is directly realised by every one as being founded 
on the absence or presence of the object. When a 
man remembers his absent son, he does not directly 
meet him. Simply because there is similarity between 
dream state and waking state we cannot say that they 
have the same nature. If a characteristic is not the 
nature of an object it will not become its inherent 
nature simply by being similar to an object which 
has that nature. You cannot say that fire which 
bums is cold because it has characteristics in common 
with water. 

Hence the dreaming state and the waking state are 
totally dissimilar in their inherent nature. 

II. 2.30 r( ir retepsgq : u 

Na Bhaavonupalabdheh SOI 

The existence (of Samskaras or mental impressions) 
is not possible (according to the Bauddhas), on account 
of the absence Of perception (of external things). 
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Na : Not. Bhavah : Existence (of impressions or Samskaras)* 
Anupalabdheh : because they are not perceived, because (external 
things) are not experienced. 

The argument against the Buddhistic theory is 
•continued* 

According to your, doctrine there could be no 
•existence of Vasanas or mental impressions as you deny 
the existence of objects. 

You say that though an external thing does not 
actually exist, yet its impressions do exist, and from 
these impressions diversities of perception and ideas 
like chair, tree arise. This is not possible, as there can 
be no perception of an external thing which is itself 
non-existent* If 4 there be no perception of an external 
thing, how can it leave an impression ? 

If you say that the Vasanas or the mental impressions 
are Anadi (beginningless, or causeless), this will land 
you in the logical fallacy of regres&us ad infinitum . 
This would in no way establish your position. Vasanas 
are Samskaras or impressions and imply a cause and 
basis or substratum, but for you there is no cause or 
basis for Vasanas or mental impressions, as you say 
that it cannot be cognised through any means of 
knowledge. 

ii. 2.31 u M 

Kahanikatwaaccha 202 

And on account of the momentariness (of the 
Alaya-vijnana or ego-consciousness jt cannot he the 
abode of the Samskaras or mental impressions). 

Kshanikcttwaat : On account pf the momentariness, Gh& ; and. 



CHAPTER II—SECTION 2. 32 


392 


The argument against the Buddhistic theory is 
continued. 

The mental impressions cannot exist without a 
receptacle or abode . Even the Alaya-vijn&na or 
ego-consciousness cannot be the abode of mental 
impressions as it is also momentary according to the 
Buddhistic view. 

Unless there exists one continuous permanent 
principle equally connected with the past, the present 
and the future, or an absolutely unchangeable Self 
which cognises everything, we are unable to account 
for remembrance, recognition,- which are subject to 
mental impressions dependent on place, time and 
cause. If you say that Alaya-vijnana is something 
permanent then that would contradict your doctrine 
•of momentariness. 

We have thus refuted the doctrine of the Buddhists 
which holds the momentary reality of the external world 
and the doctrine which declares that ideas only exist. 

II. 2.32 11 

Sarvathaanupapattescha , 203 

And (as the Bauddha system is) illogical in eyery 
way (it cannot be accepted). 

Sarvathaa : in every way. Anupapattzh : because of its not 
being proved, being illogical. Cha : and, also. 

The argument against the Buddhistic theory is 
concluded here. 

The Sunyavada or Nihilism of the Buddhist which 
asserts that nothing exists is fallacious because it goes 
against every method of proof, vix., perception* 
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inference, testimony and analogy. It goes against the 
Sruti and every means of right knowledge. Hence 
it has to be totally ignored, by those who care for their 
own happiness and welfare. It need not be discussed 
in detail as it gives way on all sides, like the walls 
of a well dug in sandy soil. It has no foundation 
whatever to rest upon. Any endeavour to use this 
system as a guide in the practical concerns of life is 
mere folly. 

O Sunyavadis ! You must admit yourself to be a 
being and your reasoning also to be something and 
not nothing. This contradicts your . theory that all 
is nothing. 

Further the means of knowledge by which Sunyata 
is to be proved must at least be real and must be 
acknowledged to be true, because if such means of 
knowledge and arguments be themselves nothing, then 
the theory of nothingness cannot be established. If 
these means and arguments be true, then something 
certainly is proved. Then also the theory of nothing¬ 
ness is disproved. 

Ekasminnasambhavadhikaraita : Topic (Adhikarana) 6. 

Refutation of the Jaina Doctrine . 

(Sutras 33-36) 

Naikasminnasambhavaat 204 

On account of the impossibility (of contradictory 
attributes) in one and the same thing at the same time 
(tthe Jaina doctrine is) not (to be accepted). 
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Na : not* Ekasmin : In one. Asambhavaat : On account of the 
impossibility. 

After the refutation of the Buddhistic doctrines of 
momentariness, Vijnanavada and Nihilism, the Jaina 
doctrine is taken up for disscussion and refutation. 

The Jainas acknowledge seven categories or Tattwas, 
viz., soul (Jiva), non-soul (Ajiva), the issuing outward 
(Asrava), restraint (Samvara), destruction (Nirjara), 
bondage (Bandha), and release (Moksha). These 
categories can be mainly divided into two groups, the 
soul and the non-soul. The Jainas say also that there 
are five Astikayas viz., Jiva or soul, Pudgala (body, 
matter), Dharma (merit), Adharma (demerit), and 
Akasa (space). 

Their chief doctrine is the Saptabhanginaya. They 
predicate seven different views with reference to 
the reality of everything, i. e. f it may exist, may not 
exist, may exist and may not exist, may be inexpressible, 
may exist and may be inexpressible, may not exist and 
may be inexpressible and may exist and may notr 
exist and may be inexpressible. 

Now this view about things cannot be accepted, 
because in one substance it is not possible that contra¬ 
dictory qualities should exist simultaneously. Ncv 
one ever sees the same object to be hot and cold 
at the same time. Simultaneous existence of light 
and darkness in one place is impossible. 

According to the Jaina doctrine, heaven and 
liberation may exist or may not exist. This world, heaven 
and even liberation will become doubtful. We 
canot arrive at any definite knowledge. It would 
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be useless to lay down rules of practice for the 
attainment of heaven, for the avoidance of hell or 
for emancipation because there is no certainty 
about anything. The heaven may as well be hell 
and final freedom not different from these. *As 
♦everything is ambiguous, there would be nothing to 
•distinguish heaven, hell and final liberation from 
each other. 

Confusion will arise not only with regard to the 
■objects of the world, but of the world also. If things 
are indefinite, and if everything is “somehow it is, 
somehow it is not,” then a man who wants water will 
take fire to quench his thirst and so on with everything 
else, because it may be that lire is hot, it may be, that 
fire is cold. 

If there is such doubt how can true knowledge 
result ? How can the Jaina teachers teach anything 
with certainty if everything is doubtful ? How 
can their followers act at all, learning such 
teachings ? 

Applying this Saptabhanginaya to their five 
Astikayas, the five may become four or even less. 
If they are inexpressible, why do they talk 
•about it ? 

f 

We have already refuted the atomic theory on 
which is based the Jaina doctrine that Pudg^la (matter) 
is due to atomic combination. 

Hence the Jaina doctrine is untenable and inad-* 
missible. Their logic is fragile as the thread of a spider 
and cannot stand the strain of reasoning. 
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|L 2.34 qtf II 

Evam chaatmaakaartsnyam QOS 

And in the same way (there results from the Jaina 
doctrine) the non-universality of the soul. 

j Evam : thus, in the same way, as it is suggested by the Jaina 
theory. Cha : also, and. Atma-akaartsnyam : non-universality 
of the soul. 

Other defects of the Jaina theory are shown. 

We have hitherto spoken about the objection 
resulting from the Syaadvaada of the Jainas, viz., that 
one thing cannot have contradictory attributes. We 
now turn to the objection that from their doctrine 
it would follow that the individual soul is not universal, 
i. e., not Omnipresent. 

The Jainas hold that the soul is of the size of the 
body. In that case it would be limitei and with parts. 
Hence it cannot be eternal, and Omnipresent. 

Moreover, as the bodies of different classes of 
creatures are of different size, the soul of a man taking 
the body of an elephant on account of its past deeds will 
not be able to fill up that body. The soul of an ant 
also will not be able to fill up the body of an elephant. 
The soul of an elephant will not have sufficient space in 
the body of an ant. A large portion of it will have 
to be outside that body. The soul of a child or a 
youth being smaller in size will not be able to fill 
completely the body of a grown up man. 

The stability of the dimensions of the soul is 
impaired. The Jaina theory itself falls to the grpund. 
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The Jainas may give an answer that a Jiva has 
infinite limbs and therefore could expand or contract. 
But could those infinite limbs be in the same place 
or not ? If they could not, how could they be 
compressed in a small space ? If they could, then all 
the limbs must be in the same place and cannot expand 
into a big body. Moreover they have no right to 
assume that a Jiva has infinite limbs, What is there 
to justify the view that a body of limited size contains 
an infinite number of soul particles ? 

Well then, the Jainas may reply, let us assume that 
by turns whenever the soul enters a big body, some 
particles accede to it, while some withdraw from it* 
whenever it enters a small body. 

To this hypothesis, the next Sutra gives a suitable 
answer. 

II, 2.35 * =q fspGTCTf^I: II 

Na Cha Paryaayaadapyavirodho Vikaaraadibhyah 206 

Nor is non-contradiction to be derived from the 
succession (of parts according to and departing from 
the soul to such different bodies) on account of the 
change, etc., (of the soul). 

Na : not. Cha : also, and. Paryaayaat : in turn, because of 
assuming by succession. Api : even. Avirodhah : no inconsistency.. 
Vikaraadibhyah : Oh account of change, etc. 

Further defects of the Jaina doctrine are shown in 
this Sutra. 

The Jaina may say that the soul is really indefinite 
m its size. Therefore when it animates the bodies Of 
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',*lu infant or a youth it has that size, and when, it 
occupies the bodies of horses or elephants it expands 
itself to that 4 size. By successive expansion and 
•dilation like the gas it fully occupies the entire body 
which animtes for the time being. Then there is 
no objection to our theory that the soul is of the 
size of the body. 

Even if you say that the limbs of the soul keep out 
or come in according as the body is small or big, you 
cannot get over the objection that in such a case 
the soul will be liable to change and consequently 
will not be eternal. Then any talk of bondage and 
emancipation would be meaningless. The futility 
*of the question of release and of the philosophy that 
-deals with it would result. 

If the soul’s limbs can come and go, how could it 
Be different in nature from the body ? So one of 
these limbs only can be the Atma. Who can fix it ? 
Whence do the limbs of the soul come ? Where do 
they take rest ? They cannot spring from the material 
elements and re-enter the elements because the soul 
is immortal. The limbs come and go. The soul will 
Be of an indefinite nature and stature, 

The Jaina may say that although the soul’s size 
successively changes it may yet be permanent.. Just 
♦as the strearh of water is permanent although the 
*water continually changes. 

Then the same objection as that urged against the 
Buddhists will arise. If such a continuity is not real 
but is only apparent, there will be no Atma at all. 
We are led back to the doctrine of a* general void. 
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If it is something real, the soul will be liable to change 
and hence not eternal. This will render the view 
of the Jaina impossible. 

II. 2.36 II 

Antyaavasthiteschobhayanityativaadavisheshah 207 

And on account of the permanency of the final (size 
of the soul on release) and the resulting permanency 
of the two (preceding sizes), there is no difference 
(of size of the soul, at any time). 

Antyaavasthiteh : because of the permanency of the size at the 
end. Cha : and. Ubhayanityatwaat : as both are permanent* 
Avisheshah : because there being no difference. 

Discussion on the defects of the Jaina doctrine is 
concluded. 

Further the Jainas themselves admit the perma¬ 
nency of the final size of the soul, which it has in the 
stage of release, From this it follows also that its* 
initial size and its intervening size must be permanent* 
Therefore there is no difference between the three 
sizes. What is the speciality of the state of release,. 
There is no peculiarity of difference according to the 
Jainas between the state of release and the mundane 
state. The different bodies of the soul have one and 
the same size and the soul cannot enter into bigger 
and smaller bodies. The soul must be regarded as 
being always of the same size, whether minute or 
infinite and not of the varying size of the bodies. 

Therefore the Jaina doctrine that the soul varies 
according to the size of the body is untenable and 
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inadmissible. It must be set aside as not in any way 
more rational than the doctrine of the Buddhas. 

Patyadhikaranam : Topic (Adhikarana) 7. 

* Refutation of the Pasupata System . 

(Sutra 37-41) 

II. 2.37 

Patyurasaamanjasyaat 208 

The Lord (cannot be the efficient or the operative 
cause of the world) on account of the inconsistency 
(of that doctrine). 

Patyvh : of the Lord, of Pasupati, of the Lord of animals. 
Asaamanjasyat : on account of inconsistency,, on account of 
untenableness, inappropriateness* 

The Pasupatas or the Maheswaras are divided into 
four classes, viz,, Kapala, Kalamukha, Pasupata and! 
Saiva. Their scripture describes five categories, viz.. 
Cause (Karana), effect (Karya), Union (Yoga by 
the practice of meditation), Ritual (Vidhi) and the 
end of pain or sorrow (Duhkhanta), i: e., the final 
emancipation. Their categories were revealed by 
the great Lord . Pasupati Himself in order to break 
the bonds of the soul called herein Pasu or animal. 

In this system Pasupati is the operative or the 
efficient cause (Nimita Karana)*. Mahat and . the 
rest are the effects. Union means union with Pasupati* 
their God through abstract meditation. Their rituals, 
consist of bathing thrice a day, smearing the forehead 
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with ashes, interturning the fingers in religious worship 
(Mudra), wearing Rudraksha on the neck and arms, 
taking food in a human skull, smearing the body with 
ashes of a burnt human body, worshipping the deity 
immersed in a wine-vessel. By worshipping the 
Pasupati the soul attains proximity with the Lord, 
and there accrues a state of cessation of all desires 
.and all pains which is Moksha. 

The followers of this school recognise God as the 
♦efficient or the operative cause. They recognise the 
.primordial matter as the material cause of the world. 
This theory is contrary to the view of the Sruti where 
Brahman is stated to be both the efficient and the 
•material cause of the world. Hence the theory of 
JRasupatas cannot be accepted. 

According to Vedanta the Lord is both the efficient 
and the material cause of the universe. The Naiya- 
j/ikas, Vaisheshikas, Yogins and Maheshwaras say that 
4lhe Lord is the efficient cause only and the material 
cause is either the atoms according to the Naiyayikas 
and Vaisheshikas, or the Pradhana according to the 
Yogins and Maheshwaras. He is the ruler of the 
Pradhana and the souls which are different 
irom Him, 

This view is wrong and inconsistent. Because 
God will be partial to some and prejudiced against 
others. Because some are prosperous, while others 
are miserable in this universe. You cannot explain 
this saying that $uch difference is due to diversity 
-of Karma, for if the Lord directs Karma, they will 
become mutually dependent. You cannot explain 
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this on the ground of beginninglessness, for the defect 
of mutual dependence will persist. 

Your doctrine is inappropriate because you hold 
the Lord to be a special kind of soul. From this it 
follows that He must be devoid of all activity. 

The Sutrakara himself has proved in the previous 
Section of this book that the Lord is the material 
cause as well as the ruler of the world (efficient or 
the operative cause). 

It is impossible that the Lord should be the mere 
efficient cause of the world, because His connection 
with the world cannot be established. In ordinary 
worldly life we see that a potter who is merely the 
efficient cause of the pot has a certain connection 
with the clay with which he fashions the pot. 

The Srutis emphatically declare ‘I will become many* 
(Tait. Up. II. 6). This indicates that the Lord is 
both the efficient and the material cause of the 
-universe. 

II. 2.38 I) 

Sambandhaavupapattescha 209 

And because relation (between the Lord and the 
-Pradhana or the souls) is not possible. 

Sambandhah : Relation. Anupapatteh : because of the impossi¬ 
bility. Cha : and. 

The argument against the Pasupata view is continued. 

A Lord who is distinct from the Pradhana and the 
souls cannot be the ruler of the latter without being 
connected with them in a certain way. It cannot be 

■26 
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conjunction (Samyoga), because the Lord, the Pradhana* 
and the souls are of infinite extent and destitute of 
parts. Hence they cannot be ruled by Him, 

There could not be Samavaya-Sambandha (inher¬ 
ence) which subsists between entities inseparably 
connected as whole and part, substance and attributes, 
etc., (as in the case of Tantupata, thread and cloth), 
because it would be impossible to define who should 
be the abode and who the abiding thing. 

The difficulty does not arise in the case of the 
Vedantins. They say that Brahman is Abhinna- 
Nimitta-Upadana, the efficient cause and the material 
cause of the world. They affirm Taadaatmya-sambandha 
(relation of identity). Further they depend on the 
Srutis for their authority. They define the nature of 
the cause and so on, oh the basis of Sruti. They are, 
therefore, not obliged*to render their tenets entirely 
conformable to observation as the opponents have to. 

The Pasupatas cannot say that they have the 
support of the Agama (Srutis-Tantras) for affirming 
Omniscience about God. Such a statement suffers 
from the defect of a logical see-saw (petitio principii), 
because the omnicience of the Lord is established on 
the doctrine of the scripture and the authority of the 
scripture is again established on the omniscience 
of the Lord. 

For all these reasons such doctrines of Sankhya- 
yoga about the Lord is devoid of foundation and is 
incorrect. Other similar doctrines which likewise are 
not based on the Veda are to be refuted by corres¬ 
ponding arguments. 



CHAPTER II—SECTION 2. 39 


403 


li. 2.39 n 

Adhishthaanaanupapattescha 210 

And on account of the impossibility of rulership (on 
the part of the Lord). 

Adhishthaana : Rulership. Annpapatteh: because of the 
impossibility. Cha : and. 

The argument aginst the Pasupata view is continued. 

The Lord of the argumentative philosophers, such 
as Naiyayikas, etc., is untenable hypothesis. There is 
another logical fallacy in the Nyaya conception of 
Ishwara. They say that the Lord creates the world 
with the help of Pradhana, etc., just as a potter makes 
pots with the mud. 

But this cannot be admitted, because the Pradhana 
which is devoid of colour and other qualities and 
therefore not an object of perception, is on that account 
of an entirely different nature from clay and the like. 
Therefore it cannot be looked upon as the object of the 
Lord’s action. The Lord cannot direct the Pradhana. 

There is another meaning also for this Sutra. Ini 
this world we see a king with a body and never 
a king without a body. Therefore, the Lord also* 
must have a body which will serve as the substratum 
of his organs. How can we ascribe a body to the Lord* 
because a body is only posterior to creation ? 

The Lord, therefore, is not able to act because he 
is devoid of a material substratum, because experience 
teaches us that action needs a material substratum. 
If we assume that the Lord possesses some kind of body 
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which serves as a substratum for his organs prior to 
creation, this assumption also will not do, because if the 
Lord has a body He is subject to the sensations of 
the odinary souls and thus no longer is the Lord. 

The Lord’s putting on a body also cannot be 
established. So the Lord of animals (Pasupati) cannot 
be the ruler of matter (Pradhana). That by putting 
on a body the Lord becomes the efficient cause of the 
world is also fallacious. In the world it is observed 
that a potter having a bodily form fashions a pot with 
the clay. If from this analogy the Lord is inferred 
to be the efficient cause of the world, He is to be 
admitted to have a bodily form. But all bodies are 
perishable. Even the Pasupatas admit that the Lord 
is eternal. It is untenable that the eternal Lord 
resides in a perishable body and so becomes dependent 
■on another additional cause. Hence it cannot be 
inferred that the Lord has any bodily form. 

There is still another meaning. Further there is in 
bis case the impossibility (absence) of place. For an 
agent like the potter, etc., stands on the ground and 
•does his work. He has a place to stand upon. Pasupati 
does not possess that. 

IL 2.40 II 

Karanavacehenna Bhogaadibhyah 211 

If it be said (that the Lord rules the Pradhana etc.,) 
Just as (the Jiva rules) the senses (which are also 
not perceived), (we say) no, because of the 
enjoyment, etc 
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Karanavat : like the senses. Chet : if, if it be conceived. Na : 
not (no, it cannot be accepted). Bhogaadibhyah : Because oi 
enjoyment, etc. 

An objection against Sutra 38 is raised and refuted. 

The Sutra consists of two parts, namely an argument 
and its reply. The argument is *Karanavacchet’ and 
the reply is ‘Na Bhogadibhyah’. 

The opponent says: Just as the individual soul 
rules the sense-organs which are not perceived, so also 
the Lord rules the Pradhana, etc. 

The analogy is not correct because the individual 
soul feels pleasure and pain. If the analogy be true, 
the Lord also would experience pleasure and pain, 
caused by the Pradhana etc., and hence would forfeit 
His Godhead. 

II. 2.41 II 

Antavattwamaaarvajnataa vaa 212 

(There would follow from their doctrine the 
Lord’s) being subject to destruction or His non- 
omniscience v 

Antavattwam : finiteness, terminableness, subject to destruction. 
Asaroajnataa : absence ot Omniscience. Vaa : or. 

The argument raised in Sutra 40 is further refuted 
and thus the Pasupata doctrine is refuted. 

According to these schools (Nyaya, Pasupata, the 
Maheswara, etc.) the Lord is Omniscient and 
eternal. The Lord, the Pradhapa §nd the souls 
are infinite and separate. Does the Omniscient 
Lord know the measure of the Pradhana, soul and 
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Himself or not ? If the Lord knows their measure, 
they are all limited. Therefore a time will come when 
they will all cease to exist. If Sanrsara ends and tThus 
there is no more Pradhana, of what can God be the 
basis or His lordship ? Or, over what is His Omniscience 
to extend ? If nature and souls are finite, they 
must have a beginning. H they have a beginning 
and end, there will be scope for Sunyavada, the 
•doctrine of nothingness. If He does not know them, 
then He would no longer be Omniscient. In 
either case the doctrine of the Lord’s being the mere 
efficient cause of the world is untenable, inconsistent 
and unacceptable. 

If God be admitted to have organs of senses and so 
to be subject to pleasure and pain, as stated in Sutra 
40, He is subject to birth and death like an ordinary 
man. He becomes devoid of Omniscience. This sort 
of God is not accepted by the Pasupatas even. Hence 
the doctrine of the Pasupatas, that God is not the 
material cause of the world cannot be accepted. 

Utpatyasambhavaadhikaranam : Topic (Adhikarana) 8. 

Refutation of the Bhagavata or the Pancharatra school . 

(Sutras 42—45) 

II. 2.42 

Utpatyasambhavaat 213 

On account of the impossibility of the origination 
{of the individual soul from the Highest Lord), (the 
doctrine of the Bhagavatas or the Pancharatra doctrine 
cannot be accepted). 
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Utpatti : causation, origination, creation. Asambhavaat : on 
•account of the impossibility. 

The Pancharatra doctrine or the doctrine of the 
Bhagavatas is now refuted. 

According to this school the Lord is the efficient 
cause as well as the material cause of the universe. This 
is in quite agreement with the scripture or the Sruti 
and so it is authoritative. A part of their system 
agrees with the Vedanta system. We accept this. 
Another part of the system, however, is open to 
objection. 

The Bhagavatas say that Vasudeva whose nature 
is pure knowledge is what really exists. He divides 
Himself fourfold and appears in four forms (Vyuha) 
as Vasudeva, Sankarshana, Pradyumna, Aniruddha. 
Vasudeva denotes the Supreme Seif, Sankarshana the 
individual soul, Pradyumna the mind, and Aniruddha 
the principle of egoism, or Ahainkara. Of these 
four Vasudeva constitutes the Ultimate Cause, of 
which the three others are the effects. 

They say that by devotion for a long period *to 
Vasudeva through Abhigamana (going to the temple 
with devotion), Upadana (securing the accessories of 
worship). Ajya (oblation, worship), Swadhyaya (study 
of holy scripture and recitation of Mantras) and Yoga 
(devout meditation) we can pass beyond all afflictions, 
pains and sorrows, attain Liberation and reach the 
Supreme Being. We accept this doctrine. 

But we controvert the doctrine that Sankarshana 
(the Jiva) is born from Vasudeva and so on. Such 
creation is not possible. If there is such birth, if 
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the soul be created it would be subject to destruction 
and hence there could be no Liberation. That the 
soul is not created will be shown in Sutra 11. 3.17. 

For this reason the Pancharatra doctrine is not 
acceptable. 

II. 2.43 

Na Cha Kartuh Karanam 214 

And (it is) not (observed that) the instrument (is 
produced) from the agent. 

Na : not. Cha : and. Kartuh : irom the agent. Karanam t 
the instrument. 

The argument against the Pancharatra doctrine is 
continued. 

An instrument such as a hatchet and the like is 
not seen to be produced from the agent, the wood¬ 
cutter. But the Bhagavatas teach that from an agent, 
viz., the individual soul termed Sankarshana, there 
springs its internal instrument or mind (Pradyumna) 
and from the mind, the ego or Ahamkara 
(Anirudha). 

The mind is the instrument of the soul. Nowhere 
do we see the instrument being born from the doer. 
Nor can we accept that Ahamkara issues from the 
mind. This doctrine cannot be accepted. Such 
doctrine cannot be settled without observed instances. 
We do. not meet with any scriptural passage in its 
favour. The scripture declares that everything takes its 
origin from Brahman. 
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II. 2.44 qr II 

Vijnaanaadibhaave Vaa Tadapratishedhah 215 

• 

Or if the (four Vyuhas are said to) possess infinite 
knowledge, etc., yet there is no denial of that (viz.,, 
the objection raised in Sutra 42). 

Vijnaanaadibhaave : If intelligence etc., exist. Vaa : or, on- 
the other hand. Tat : That (Tasya iti). Apratishedhah : no 
denial (of). 

(Vijnaana : Knowledge. Adi : and the rest. Bhaave : of the. 
nature of). 

The argument against the Pancharatra doctrine is 
continued. 

The error of the doctrine will persist even if they 
say that all the Vyuhas are Gods having intelligence, 
etc. 

The Bhagavatas may say, that all the forms are 
Vasudeva, the Lord, and that all of them equally possess 
Knowledge, Lordship, Strength, Power, etc., and are 
free from faults and imperfections. 

In this case there will be more than one Ishwara. 
This goes against your own doctrine according to which 
there is only one real essence, viz., the holy Vasudeva. 
All the work can be done by only One Lord. Why 
should there be four Ishwaras ? 

Moreover there could be no birth of one from 
another, because they are equal according to the 
Bhagavatas, whereas a cause is always greater than, 
the effect. ‘Observation shows that the relation of 
cause and effect requires some superiority on the 
part of the cause, as for instance, in the case of the 
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clay and the pot, where the cause is more .extensive 
than the effect and that without such superiority the 
^relation is simply impossible. The Bhagavatas do 
not acknowledge any difference founded on superiority 
of knowledge, power, etc, between Vasudeva and 
the other Lords, but simply say that they are all forms 
of Vasudeva without any special distinction. 

Then again, the forms of Vasudeva cannot be limited 
to four only, as the whole world from Brahma down 
to a blade of grass is a form or manifestation of the 
Supreme Being. The whole world is the Vyuha of 
Vasudeva. 

II. 2.45 || 

Vipraiishedhaattcha 216 

And because of contradictions (the Pancharatra 
doctrine is untenable), 

Vipratishedhaat : because of contradictions. Cha : and. 

The argument against the doctrine of the Bhagavatas 
is concluded here. 

There are also other inconsistencies, or manifold 
contradictions in the Pancharatra doctrine. Jnana, 
Aiswarya, or ruling capacity, Shakti (creative power), 
Bala (strength), Veerya (valour) and Tejas (glory) 
are enumerated as qualities and they are again in 
some other place spoken of as seifs, holy Vasudevas 
and so on. It says that Vasudeva is different from 
Sankarshana, Pradyumria and Aniruddha. Yet it 
says that these are the same as Vasudeva. Sometimes 
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it speaks of the four forms as qualities of the Atman 
•and sometimes as the Atman itself. 

Further we meet with passages contradictory to the 
Vedas. It contains words of depreciation of the 
Vedas. It says that Sandilya got the Pancharatra 
doctrine after finding that the Vedas did not contain 
the means of perfection. Not having found the 
the highest bliss in the Vedas, Sandilya studied this 
Sastra. 

For this reason also the Bhagavata doctrine cannot 
be accepted. As this system is opposed to and 
condemned by all the Srutis and abhored by the wise, 
it is not worthy of regard. 

Thus in this Pada has been shown that the paths 
of Sankhyas, Vaiseshikas and the rest down to the 
Pancharatra doctrine are strewn with thorns and are 
full of difficulties, while the path of Vedanta is free 
from all these defects and should be trodden by every 
-one who wishes his final beatitude and Salvation. 

Thus ends the second Pada (Section 2) of the 
second Adhyaya (Chapter II) of the Brahmasutras 
>or the Vedanta Philosophy. 



CHAPTER II 
Section 3 

INTRODUCTION 

In the previous section the inconsistency of the 
doctrines of the various non-Vedantic schools has 
been shown. After showing the untenability and 
unreliability of other systems, Sri Vyasa, the author of 
Vedanta Sutras now proceeds to explain the apparent 
contradictions and inconsistencies in the Sruti system- 
because there appear to be diversities of doctrine 
with reference to the origin of the elements, the 
senses, etc. 

We now clearly understand that other philosophical 
doctrines are worthless on account of their mutual 
contradictions. Now a suspicion may arise that the- 
Vedantic doctrine also is equally worthless on account 
of its intrinsic contradictions. Therefore a new 
discussion is begun in order to remove all doubts in the 
Vedanta passages which refer to creation and thus to 
remove the suspicion in the minds of the readers. 
Here we have to consider first the question whether 
ether (Akasa) has an origin or not. 

In sections III and IV the apparent contradictions in 
Sruti texts are beautifully harmonised and reconciled. 
The arguments of the opponent (Poorvapakshin) who- 
attempts to prove the Self-contradiction of the 
scriptural texts are given first. Then comes the 
refutation by the Siddhantin. 
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The third section of Chapter II deals with the order 
of creation as it is taught in Sruti, of the five primal 
•elements namely Akasa, air, fire, water and earth. It 
discusses the question whether the elements have 
an origin or not, whether they are co-eternal with 
Brahman or issue from it'and are withdrawn into it at 
stated intervals. The essential characteristics of the 
individual is also ascertained. 

The first seven Adhikaranas deal with the five 
elementary substances. 

Adhikarana I (Sutras 1-7) teaches that the ether 
is r^ot co-eternal with Brahman but originates from it 
as its first effect. Though there is no mention of 
Akasa in the Chhandogya Upanishad, the inclusion of 
Akasa is implied. 

Adhikarana II (Sutra 8) shows that air originates 
from ether. 

Adhikarana III (Sutra 9) teaches that there is no 
origin of that which is (i. e. Brahman) on account of 
the impossibility of there being an origin of Brahman, 
and as it does not stand to Bpason. 

Adhikarana IV, V, VI (Sutras, 10, 11, 12) teach 
that fire springs from air, water from fire, earth from 
water. 

Adhikarana VII (Sutra 13) teaches that the 
origination of one element from another is due not 
to the latter in itself but to Brahman acting in it. 
Brahman who is their Indweller has actually evolved 
these successive elements. 
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Adhikarana VIII (Sutra 14) shows that the 
absorption of the elements into Brahman takes place in 
the inverse order of their creation. 

Adhikarana IX (Sutra 15) teaches that the order 
in which the creation and the re-absorption of the 
elements - takes place is not interfered with by the 
creation and re-absorption of Prana, mind and the 
senses, because they also are the creations of Brahman, 
and are of elemental nature and therefore are created 
and absorbed together with the elements of which, 
they consist. 

The remaining portion of this section is devoted 
to the special characteristics of the individual 
soul by comparing different Srutis bearing on 
this point. 

Adhikarana X (Sutra 16) shows that expressions 
such as “Ramakrishna is born” “Ramakrishna has died”, 
strictly apply to the body only and are transferred to 
the ’ soul in so far only as it is connected with, 
a body. 

Adhikarana XI (Sutra 17) teaches that the individual 
soul is according to the Srutis permanent, eternal. 
Therefore, it is not like the ether and the other 
elements, produced from Brahman at the time of 
creation. The Jiva is in reality identical with Brahman. 
What originates is merely the soul's connection with 
its limiting adjuncts such as mind, body, senses, etc. 
This connection is moreover illusory. 

Adhikarana XII (Sutra 18) defines the nature of 
the. individual soul. The Sutra declares that intelligence, 
is the very essence of the Soul. 
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Adhikarana XIII (Sutras 19-32) deals with the 
question whether the individual soul is Anu, i. e., of 
very minute size or Omnipresent, all-pervading. The 
Sutras 19-28 represent the view of the Poorvapakshin, 
according to which the individual soul is Anu, while 
Sutra 29 formulates the Siddhanta viz., the individual 
soul is in reality all-pervading ; it is spoken of as Anu 
in some scriptural passages because the qualities of 
the internal organ itself is Anu constitute the essence 
of the Jiva so long as he is involved in the 
Samsara. 

Sutia 30 explains that the soul may be called Anu 
as it is connected with the Buddhi as long as it is. 
implicated in the Samsara. 

Sutra 31 intimates that in the state of deep sleep* 
the soul is potentially connected with the Buddhi; 
while in the waking state that connection becomesb 
actually manifest. 

Sutra 32 intimates that if no intellect existed there* 
would result constant perception or constant non- 
perception. 

Adhikarana XIV and XV (Sutras 33-39 and 40) refer 
to the Kartritva of the individual soul, whether the soul* 
is an agent or not. 

Sutras 33*39 declare that the soul is an agent. The* 
soul is an agent when he is connected with the: 
instruments of action, Buddhi, etc. Sutra 40 intimates, 
that he ceases to be an agent when he is disassociated! 
from them, just as the carpenter works as long as he 
wields his instruments and rests after having laidi 
them aside. 
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Adhikarana XVI (Sutras 41-42) teaches that the 
agentship of the individual soul is verily subordinate to 
and controlled by the Supreme Lord. The Lord always 
directs the soul according to his good or bad actions 
done in previous births. 

Adhikarana XVII (Sutra 43-53) treats of the 
relation of the individual soul to Brahman. 

Sutra 43 declares that the individual soul is a part 
'(Amsa) of Brahman. This Sutra propounds Avacche- 
davada i. e., the doctrine of limitation i. e., the doctrine 
that the soul is the Supreme Self in so far as limited by 
its adjuncts. 

The following Sutras intimate that the Supreme 
Lord is not affected by pleasure and pain like the 
individual soul, just as light is unaffected by the 
shaking of its reflections. 

According to Sankara ‘Amsa’ must be understood 
to mean ‘Amsa iva’ a part as it were. The one 
universal indivisible Brahman has no real parts 
but appears to be divided owing to its limiting 
-adjuncts. 

Sutra 47 teaches that the individual souls are 
required to follow the different injunctions and 
prohibitions laid down in the scriptures, when .they 
are connected with bodies, high and low. Fire is one 
only but the fire of a funeral pyre is rejected and that 
of the sacrifice is accepted. Similar is the case with 
the Atma. When the soul is attached to the body, 
ethical rules, ideas of purity and impurity have full 
-application. 
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Sutra 49 shows that there is no confusion of actions 
or faults of actions. The individual soul has no 
connection with all the bodies at the same time. He 
is connected with one body only and he is affected 
by the peculiar properties of that one alone. 

Sutra 60 propounds the doctrine of reflection 
(Aabhaasavada) or Pratibimbavada, the doctrine that 
the individual soul is a mere reflection of the Supreme 
Brahman in the Buddhi or intellect. 

In the Sankhya philosophy the individual soul has 
been stated to be all-pervading. If this view be 
-accepted there would be confusion of works and their 
effects. This view of the Sankhyas is therefore an 
cunfair conclusion. 


27 
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Viyadadhikaranam : Topic (Adhikarana) 1. 

Ether i$ not eternal but created 
(Sutras 1-7) 

II. 3.1 * firc^5t: II 

Na Viyadashruteh 21? 

(The Poorvapakshin, i. e., the objector says that> 
ether (Akasa) (does) not (originate), as Sruti does 
not say so. 

Na : not. Viyat : ether, space, Akasa. Asruteh : as Sruti 
does not say so. 

The opponent raises a contention, that Akasa is 
uncreated and as such not produced out of 
Brahman. This prima facie view is set aside in the 
next Sutra. 

To begin with the texts which treat of creation are 
taken up. Akasa (ether) is first dealt with. The 
Poorvapakshin says that Akasa is not caused or created 
because there is no Sruti to that effect. Akasa is 
eternal and is not caused because the Sruti does not 
call it caused, while it refers to the creation of fire. 
“Tadaikshata Bahu Syaam prajaayeyeti Tattejosrijata” 
(Chh. Up. VI. 2.3). “It thought ‘May I become many, 
may I grow forth’—It sent forth fire/’ (Chh. Up. 
VI. 2. 3). Here there is no mention of Akasa being, 
produced by Brahman. As scriptural sentence is our 
only authority in the origination of knowledge of- 
supersensuous, things, and as there is no scriptural 
statement declaring the origin of ether, ether must be 
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considered to have no origin. Therefore Akasa has no 
origin. It is eternal. 

In the Vedantic texts, we come across in different 
places different statements regarding the origin of 
various things. Some texts say that the ether and air 
originated ; some do not. Some other texts again, 
make similar statements regarding the individual soul 
and the Pranas (vital airs). In some places the Sruti 
texts contradict one another regarding order of 
succession and the like. 

II. 3.2 arfer 3 n 

Asti tu 219 

But there is (a Sruti text which states that Akasa 
is created). 

Asti : there is. Tu : But. 

The contradiction raised in Sutra 1 is partially- 
met here. 

The word ‘but’ (tu) is used in this Sutra in 
order to remove the doubt raised in the preceding 
Sutra. 

But there is a Sruti which expressly says so. Though 
there is no statement in the Chhandogya Upanishacf 
regarding the causation of Akasa, yet there is a 
passage in the Taittiriya Sruti on its causation. 
“Tasmaadvaa Etasmaadaatmana Aakaashah Sambhoo- 
tah”—“From the Self (Brahman) sprang Akasa, from 
Akasa the air, from air the fire, from fire the water, 
from water the earth (Tait. Up. II. 1).’’ * 
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n. 3.3 

Gaunyasambhavaat 219 

(The Sruti text concerning the origination of 
Akasa) has a secondary sense, on account of the 
impossibility (of the origination of the Akasa). 

Gauni : used in a secondary sense, having .a metaphorical sense. 
Asambhavaat because of the impossibility. 

IHere is an objection against Sutra 2. 

The opponent says : The Taittiriya text referred to 
in the previous Sutra which declares the origination of 
the Akasa should be taken in a secondary sense 
(figurative), as Akasa cannot be created. It has no 
parts. Therefore it cannot be cieated. 

The Vaiseshikas deny that Akasa was caused. 
They say that causation implies three factors, viz., 
Samvayi Karana (inherent causes- many and similar 
factors), Asamavayi Karana (non-inherent causes, their 
•combination) and Nimitta Karana (operative causes, 
a human agency). To make a cloth threads, and their 
combination and a weaver are needed. Such causal 
factors do not exist in the case of Akasa. 

We cannot predicate of space a spaceless state, 
just as we can predicate of fire an antecedent state 
^without brightness. 

Further unlike earth, etc.. Akasa is all-pervading 
and hence could not have been caused or created. It 
fa eternal. It is without origin. 

The word ‘ Akasa’ is used in a secondary sense such 
ph rases as ‘make room’, ‘there is room’. Although 
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space is only one it is designated as being of different 
kinds when we speak of the space of a pot, the space 
of a house. Even in Vedic passages a form of 
expression such as ‘He is to place the wild animals 
in the spaces (Akaseshu). Hence we conclude that 
those Sruti texts also which speak of the origination 
of Akasa must be taken to have a secondary sense or 
figurative meaning. 

II. 3.4 II 

Shabdaatcha 220 

Also from the Sruti texts (we find that Akasa is 
eternal). 

Shabdaat : from the Sruti texts, because Sruti says so. Cha z 
also, and. 

Here is an objection against Sutra 2. 

In the previous Sutra Akasa was inferred to be 
eternal. In this Sutra the opponent cites a Sruti text 
to show that it is eternal. He points out that Sruti 
describes Akasa as uncaused and uncreated. “Vaayus- 
chantariksham Chaitadamritam”—“The air and the 
Akasa are immortal” (Brihadaranyaka Upanishad. 
II. 3. 3). What is immortal cannot have an origin. 

Another scriptural passage ‘‘Omnipresent and 
eternal like ether”—“Akasavat sarvagato nityah”. This 
text indicates that those two qualities of Brahman 
belong to the ether also, Hence an origin cannot be 
attributed to the Akasa. 

Other scriptural passages are "As this Akasa is 
infinite, so the Self is to be known as infinite.’* 
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“‘Brahman has the ether for its body, the Akasa is 
the Self.” If the Akasa had a beginning it could 
not be predicated of Brahman as we predicate blueness 
*of ; a lotus (lotus is blue). 

Therefore the eternal Brahman is of the same 
nature as Akasa. (This is the view of the opponent— 
Poorvapakshin). 

II. 3.5 m^^rl || 

Syaatchaikasya Brahmaghabdavat 221 

It is possible that the one word (‘sprang’ Sambhootah) 
may be used in a secondary and primary sense) like 
the word Brahman. 

Syaat : is possible. Cha ; also, and. Ekasya : of the one and 
the same word. Brahmashabdavat : like the word Brahman. 

An argument in support of the above objection is 
now advanced by the opponent (Poorvapakshin). 

The opponent says that the same word ‘sprang’, 
“Sambhootah’ in the Taittriya text-“From that Brahman 
sprang Akasa, from Akasa sprang air, from air sprang 
fire.” (II. 1) can be used in a secondary sense with 
respect to Akasa and in the primary sense with respect 
to air, fire, etc. He supports his statement by 
making reference to other Sruti texts where the word 
‘Brahman’ is so used. “Try to know Brahman by 
penance, because penance is Brahman” (Tait. Up. 

III. 2.6.). Here Brahman is used both in a primary 
and in a secondary sense in the same text. 

The same word Brahman is in the way of figurative 
identification (Bhakti) applied to penance which is 
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only the means of knowing Brahman and again directly 
to Brahman as the object of knowledge. 

Also “Food is Brahman”—“Annam Brahma” 
(Tait. Up. III. 2), and “Bliss is Brahman”—“Anando 
Brahma” (Tait. Up. III. 6). Here Brahman is used 
in a secondary and primary sense respectively in two 
complementary texts. 

The Vedantin says : But how can we uphold now 
the validity of the statement made in the clause 
“Brahman is one only without a second—Ekameva 
Adwiteeyam Brahma”. Because if Akasa is a second 
entity co-existing with Brahman from eternity, it 
follows that Brahman has a second. If it is so. how 
can it be said that when Brahman is known everything 
is known ? (Chh. Up. VI. 1). 

The opponent replies that the words “Ekameva”— 
“one only’ are used with reference to the effects. 
Just as when a man sees in a potter’s house a lump of 
clay, a staff, a wheel and so on, today and on the 
following day a number of pots and says that clay 

alone existed on the previous day he means only that 

the effects i. e.. the pots did not exist and does not 

deny the wheel or the stick of the potter, even so 

the passage means only that there is no other cause 
for Brahman which is the material cause of the world. 
The term ‘without a second’ does not exclude the 
existence from eternity of ether but excludes the 
existence of any other superintending Being but 
Brahman. There is a superintending potter in 
addition to the material cause of the vessels, i. e., 
the clay. But there is no other superintendent in 
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addition to Brahman, the material cause of the 
universe. 

The opponent further adds that the existence of 
Akasa # will not bring about the existence of two* 
things, for number comes in only when there are 
diverse things, Brahman and Akasa have no sucb 
diverseness before creation as both are all-pervading: 
and infinite and are indistinguishable like mixed 
milk and water. Therefore the Sruti says 
“Akasasareeram Brahma’—“Brahman has the ether 
for its body.” It follows that the two are 
identical. 

Moreover all created things are one with 

Akasa which is one with Brahman. Therefore if 
Brahman is known with its effects, Akasa also* 
is known. 

The case is similar to that of a few drops of 
water poured into a cup of milk. These drops are 

taken when the milk is taken. The taking of 

the drops does not form something additional to* 
the taking of the milk. Similarly the Akasa which 
is non-separate in place and time from Brahman* 
and its effects, is comprised within Brahman. 
Therefore, we have to understand the passages 
about the origin of the ether in a secondary 

sense. 

Thus the opponent (Poorvapakshin) tries to establish 
that Akasa is uncreated and is not an effect and that 
the Sruti text calls it ‘Sambhoota’ (created) only in a 
secondary sense. 
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II. 3.6 



Pratijnaahaaniravyatirekaacchabdebhya 


22 .* 


The noa-abandonment of the proposition (viz., by- 
the knowledge of one everything else becomes known, 
can result only) from the non-difference (of the entire 
world from Brahman) according to the words of the 
Veda or the Sruti texts (which declare the non¬ 
difference of the cause and its effects). 

Pratijnaa Ahaanih : Non-abandonment of the proposition* 
Avyatirekaat : from non-distinction, on account of non-difference, 
because of absence of exclusion. Shabdebhyah : from the words- 
namely from the Srutis. 

The objection raised in Sutra 1 and continued in, 
Sutras 3, 4 and 5 is now replied to. 

The Sutrakara refutes the Poorvapakshin’s (objector’s) 
view and establishes his position. The scriptural 
assertion that from the knowledge of One (Brahman) 
everything else is known can be true only if everything 
in the world is an effect of Brahman. Because the 
Sruti says that the effects are not different from 
the cause. Therefore if the cause (Brahman) is known* 
the effects also will be known. If Akasa does not 
originate from Brahman, then by knowing Brahman 
we cannot know Akasa. Therefore the above assertion 
will not come true. Akasa still remains to be known 
as it is not an effect of Brahman. But if Akasa is. 
created then there will be no such difficulty at alL 
Therefore Akasa is an effect. It is created. If it is 
not created the authoritativeness of the Vedas will 
disappear. 
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The opponent is entirely wrong in imagining that 
the Taittiriya Sruti is in conflict with Chhandogya 
Upanishad. You will have to add in the Chhandogya 
Sruti “After creating Akasa and’ Vayu”. Then the 
text would mean that after creating Akasa and Vayu 
“Brahman created fire.” Now there will be no conflict 
at all 

Moreover the explanation that as Brahman and 
Akasa are one like milk and water and that as Akasa 
is one with all things it will be known by knowing 
Brahman and its effects is entirely wrong, because the 
knowledge of milk and water which are one is not a 
correct knowledge. The analogy given in the Sruti 
text is not milk and water, but clay and jars to indicate 
that all effects are not separate from the cause and 
because the word “eva" in “Ekameva Adwiteeyam” 
■excludes two combined things like milk and water and 
says that only one entity is the cause. 

The knowledge of everything through the knowledge 
•of one thing of which the Sruti speaks cannot be 
explained through the analogy of milk mixed with 
water, for we understand from the parallel instance 
of a piece of clay being brought forward, (Chh. Up. 
VI. 1.4), that the knowledge of everything has to be 
experienced through the relation of the material cause 
•and the material effect. The knowledge of the cause 
implies the knowledge of the effect. Further, the 
knowledge of everything, if taken to be similar to the 
case of knowledge of milk and water, could not be 
•called a perfect knowledge (Samyag-Vijnana), because 
the water which is apprehended only through the 
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knowledge of the milk with which it is mixed is not 
.grasped by perfect knowledge, because the water 
althouth mixed with the milk, yet is different from it. 

That nothing has an independent existence apart 
from Brahman is corroborated by statements in Sruti ; 
“Sarvam Khalvidam Brahma”—“Idam Sarvam Yadaya- 
matma”. That Self is all that is (Brihadaranyaka 
Upanishad—II. 4. 6). 

II- 3.7 qrefc fiK g fewft s fcref tll 

Yaavadvikaram tu Vibhaago Lokavat 223 

But wherever there are effects, there are separateness 
as is seen in the world (as in ordinary life). 

Yaavat Vikaram : So far as all modifications go, wherever 
there is an effect. Tu : But. Vibhaagah : division, separateness, 
distinction, specification. Lokavat : as in the world. 

(Yaavat : whatever. Vikaaram : transformation). 

The argument begun in Sutra 6 is concluded here. 

The word ‘tu’ (but) refutes the idea that Akasa is 
not created. It shows that the doubt raised in the 
last Sutra is being removed. 

The Chhandogya Upanishad purposely omits Akasa 
and Vayu from the list enumerated, because it keeps 
in view the process of Trivritkarana, combination of the 
three visible elements (Murtha, i. e., with form), 
instead of Panchikarana, combination of five elements 
which is elsewhere developed. 

It is to be noted here that though all the elements 
originate from Brahman, yet Akasa and ; air are not 
mentioned by name in the Sruti, Chhandogya Upanishad, 
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wheareas fire, water, and earth are distinctly stated 
therein to have originated from Brahman. The 
specification is like that found in similar cases of 
ordinary experience in the world, for instance, to* 
mean all the sons of a particular person, Ramakrishna, 
only a few of them are named. 

This is just like what we find in the ordinary world. If 
a man says “all these are sons of Narayana” and then 
he gives certain particulars about the birth of one of 
them, he implies thereby that it applies to the birth of 
all the rest. Even so when the Upanishad says that 
“all this has its self in Brahman” and then it goes, 
on to give the origin of some of them from Brahman 
such as fire, water and earth. It does not mean that 
others have not their origin in Him, but it only means, 
that it was not thought necessary to give a detailed 
account of their origin. Therefore though there is no* 
express text in the Chhandogya Upanishad as to the 
origin of Akasa, yet we infer from the universal! 
proposition therein that “everything has its self in 
Brahman”, that Akasa has its self in Brahman, and so* 
is produced from Brahman. 

Akasa is an element like fire and air. Therefore it 
must have an origin. It is the substratum of impermanent- 
quality like the sound, and so it must be impermanent: 
This is the direct argument to prove the origin and 
destruction of Akasa. The indirect argument to prove 
it is “whatever has no origin is eternal as Brahman” 
and whatever has permanent qualities is eternal as the 
soul, but Akasa not being like • Brahman in these 
respects, cannot be eternal/ 
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Akasa takes its origin from Brahma, though we 
cannot conceive how space can have any origin. 

We see in this universe that all created things are 
•different from each other. Whatever we observe 
effects or modifications of a substance such as jars, 
pots, bracelets, armlets, and ear-rings needles, arrows, 
•and swords we observe division or separateness. 
Whatever is divided or separate is an effect, as jars, 
pots, etc. Whatever is not an effect is not divided as 
the Atman- or Brahman. A pot is different from a 
piece of cloth and so on. Everything that is divided or 
separate is created. It cannot be eternal. You cannot 
think of a thing as separate from others and yet 
•eternal. 

Akasa is separate from earth, etc. Hence Akasa 
also must be an effect. It cannot be eternal. It must 
be a created thing. 

If you say that Atman also, being apparently separate 
irom Akasa etc., must be an effect we reply that it is 
not so, because Akasa itself has originated from Atma. 
The Sruti declares that “Akasa sprang from the 
Atman” (Tait. Up. II. 1). If Atma also is an effect, 
Akasa etc., will be without an Atman i. e., Swaroopa. 
The result will be Sunyavada or the doctrine of 
nothingness. Atman is Being. Therefore it cannot 
be negatived. “Atmatvaatchaattoano Nirakaranashan- 
kaanupapattih". It is self-existent. “Na Hyaatmaa- 
.gaantukah Kasyachit, Swayam Siddhatwaat". It is 
self-evident. “Na hyaatmaa Aatmaanah Pramanapekshya 
Siddhyati." 

Akasa etc., are not stated by any one to be 
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Self-existent. Hence no one can deny the Atma* 
because the denier is himself Atma. Atma exists and is 
eternal. 

The All-pervasiveness and eternity of Akasa are 
only relatively true. Akasa is created. It is an effect 
of Brahman. 

In the clauses “I know at the present moment 
whatever is present, I knew at former moments, the 
nearer and the remoter past ; I shall know in 
the future the nearer and remoter future” the 
object of knowledge changes according as it is. 
something past or something future or something, 
present. But the knowing agent does not change at alL 
as his nature is eternal presence. As the nature of 
the Atman is eternal presence it cannot be annihilated 
even when the body is burnt to ashes. You cannot 
even think that it ever should become something, 
different from what it is. Hence the Atman or 
Brahman is not an effect. The Akasa, on the contrary,, 
comes under the category of effects. 

Moreover you say that there must be many and 
similar causal factors before an effect can be produced- 
This argument is not correct. Threads are Dravya 
(substance). Their combination (Samyoga) is a Guna 
(attribute) and yet both are factors in the production: 
of an effect. Even if you say that the need for many 
and similar causal factors applies only to Samavayi 
Karana, this sort of explanation is not correct, for a 
rope or a carpet is spun out of thread, wool etc. 

Moreover, why do you say that many causal factors 
are needed ? In the case of Paramanu or ultimate 
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atom or mind, the initial activity is admittedly not due* 
to many causal factors. Nor can you say that only for 
a Dravya (substance) many causal factors are necessary*. 
That would be so, if combination causes the effect: 
as in the case of threads and cloth. But in many 
instances, (e.g., milk becomes curd) the same* 
substance changes into another substance. It is not 
the Lord's law that only several causes in conjunction* 
should produce an effect. We therefore ; decide on the 
authority of the Sruti that the entire world has sprung^ 
from the one Brahman, Akasa being produced first 
and later on the other elements in due succession. 

(Vide II. 1. 24). 

It is not right to say that with reference to* 
the origin of Akasa we could not find out any difference 
between its pre-causal state and its post-causal state* 
(the time before and after the origination of ether).. 
Brahman is described as not gross and not subtle* 
(Asthoolam Na anu) is the Sruti. The Sruti refers 
to an Anakasa state, a state devoid of Akasa. 

Brahman does not participate in the nature of Akasa 
as we understand from the passage “It is without 
Akasa" (Brihadaranyaka Upanishad III. 8. 8). Therefore 
it is a settled conclusion that, before Akasa was; 
produced, Brahman existed without Akasa. 

Moreover, you (Poorvapakshin or opponent) are* 
certainly wrong in saying that Akasa is different in 
its nature from earth, etc. The Sruti is against the* 
uncreatedness of Akasa. Hence there is no good ii* 
such inference. 

The inference drawn by you that Akasa has na 
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^beginning because it differs in nature from these 
substances which have a beginning such as earth, etc., is 
without any value, because it must be considered 
fallacious as it is contradicted by the Sruti. We have 
brought forward cogent convincing and strong arguments 
showing that Akasa is an originated thing. 

Akasa has Anitya-guna (non-eternal attribute). 
Therefore it also is Anitya (non-eternal). Akasa is 
monr-eternal because it is the substratum of a non-eternal 
quality, viz., sound, just as jars and other things 4 
which are the substrata of non-eternal qualities are 
^themselves non-eternal. The Vedantin who takes his 
stand on the Upanishads does not admit that the 
Atman is the substratum of non-eternal qualities. 

You cannot say that Atma also may be Anitya (non- 
-eternal), for Sruti declares that Atma is eternal 
<Nitya). 

The Sruti texts which describe Akasa as eternal 
(Amrita) describe it so in a secondary sense only 
*(Gauna), just as it calls heaven-dwelling gods as eternal 
*(Amrita), The origin and destruction of Akasa has 
4>een shown to be possible. 

Even in the Sruti text “Akasavat Sarvagatascha 
’Nityah” which describes Atma as similar to Akasa. 
in being all-pervading and eternal, these words are used 
-only in a secondary and figurative sense (Gauna). 

The words are used only to indicate infiniteness or 
•super-eminent greatness of Atma and not to say that 
Atma and Akasa are equal. The use is as “when the 
the sun is said to go like an arrow.” When we say 
fthat the sun moves with the speed of an arrow, we 
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simply mean that he moves fast, not that he moves at 
at the same rate as an arrow. 

Such passages as “Brahman is greater or vaster 
than Akasa” prove that the extent of Akasa is less 
than that of Brahman. Passages like “There is 
no image of him. There is nothing like Brahma-Natasya 
Pratimaasti” (Svet. Up. IV. 19) show that there is 
nothing to compare Brahman to. Passages like 
“Everything else is of evil” (Bri. Up. III. 4. 2) show 
that everything different from Brahman such as Akasa 
is of evil. All but Brahman is small. Hence Akasa is 
an effect of Brahman. 

Srutis and reasoning show that Akasa has an origin. 
Therefore the final settled conclusion is that Akasa is 
an effect of Brahman. 


Matarishwaadhikaranam : Topic (Adhikarana) 2. 

Air originates from ether 

ii. 3.8 qfo imrfosn n 

Etena Maatarishwaa Vyaakhyaatah 224 

By this i. e., the foregoing explanation about Akasa 
'being a product, (the fact of) air (also being an effect) 
is explained. 

Etena : by this i. e., the foregoing explanation about Akasa 
being a production, by this parity of reasoning. Matarishwa : 
the air, the mover in mother, space. Vyakhyatah : is explained. 

This Sutra states that air also, like Akasa, has been 
^created by and from Brahman, 

28 
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The present Sutra extends the reasoning concerning 
Akasa to the air of which the Akasa is the abode. 
The Poorvapakshin maintains that the air is not a 
product, because it is not mentioned in the chapter of 
the Chhandogya Upanishad which treats of the origina¬ 
tion of things. The Poorvapakshin says that the birth 
of air mentioned in the Taittiriya Upanishad is 
figurative only, because air is said to be one of the 
immortal along with Akasa. 

“Vayu (the air) is the deity that never sets” (Bri. 
Up. I. 5. 22). The denial of Vayu’s never setting 
refers to the lower knowledge or Apara Vidya in 
which Brahman is spoken of as to be meditated upon 
under the form of Vayu and is merely a relative one. 

The glory of Vayu is referred to as an object of 
worship. The Sruti says “Vayu never sets.” Some 
dull type of men may think that Vayu (air) is 
eternal. To remove this doubt there is made a formal 
extension of the former reasoning to air also. 

Vayu is called deathless or immortal only in a 
figurative sense. Vayu (air) also has origin like 
Akasa. 

Asambhavaadhikarana : Topic (Adhikarana) 3. 

Brahman (Sat) has no origin 
ii. 3.9 srewg u 

Aaambhavastu Sato-nupapatteh 225 

But there is no origin of that which is (i. e.„ 
Brahman), on account of the impossibility (of such an 
origin). 
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Asambhavah : no origination, no creation. Tu : but. Satah : 
of the Sat, of the true one, eternally existing, of Brahman, 
Anupapatteh : as it does not stand to reason, on account of the 
impossibility of there being an origin of Brahman. 

This Sutra states that Brahman has no origin as 
it is neither proved by reasoning nor directly stated 
by Sruti. 

The word ‘tu’ (but) is used in order to remove 
the doubt. 

The opponent says that Svetaswatara Upanishad 
declares that Brahman is born, “Thou art born with 
Thy face turned to all directions.” (Svet. Up. 4. 5). 

We cannot as in the case of Akasa and Vayu 
attribute origin to Brahman also. Brahman is not 
an effect like Akasa, etc. Origination of Brahman 
cannot be established by any method of proof. 

Brahman is existence itself. It cannot be an effect, 
as It can have no cause. The Sruti text expressly 
denies that Brahman has any progenitor. “He is the 
cause, the Lord of the Lords of the organs and there 
is of Him neither progenitor nor Lord” (Svet. 
Up. VI. 9). 

Moreover it is not separated from anything else. 

Neither can Sat come from Asat, as Asat has no 
being, for that which is not (Asat) is without a self and 
cannot therefore constitute a cause, because a cause is 
the self of its effects. The Sruti says “How can 
existence come out of non-existence ?” (Chh. 
Up. VI. 2. 2). 

You cannot say that Sat comes from Sat as the 
relation of cause and effect cannot exist without a 
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certain superiority on the part of the cause. The 
effect must have some speciality not possessed by the 
cause. Brahman is mere existence without any 
destruction. 

Brahman cannot spring from that which is something 
particular, as this would be contrary to experience. 
Because we observe that particular forms are produced 
from what is general, as for instance, jars and pots 
from clay, but not that which is general is produced 
from particulars. Hence Brahman which is existence 
in general, cannot be the effect of any particular 
thing. 

If there is no eternal first cause, the logical fallacy 
of Anavastha Dosha (regressus ad infinitum ) is 
inevitable. The non-admission of a fundamental 
cause (substance) would drive us to a retrogressus 
ad infinitum . Sruti says, “That great birthless Self 
is undecaying” (Bri. Up. IV. 4. 25). 

Brahman is without any origin. According to Sruti 
He is alone the True one, who exists eternally. On 
the supposition of the origin of Brahma, He cannot 
be said to be eternal. Hence such a supposition is 
against Sruti. It is also against reasoning, because by 
admitting such an origin the question of source of 
that origin arises ; then again another source of that 
source and so on. Thus an argument may be 
continued ad infinitum without coming to a definite 
conclusion. 

That fundamental cause substance which is generally 
acknowledged to exist, just that is our Brahma. 

Therefore Brahman is not an effect but is eternal. 
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Tejodhikaranam : Topic (Adhikarana) 4. 

Fire originates from air 

II. 3.10 ifcflssr: rWT II 

Tejotah Tat ha Hyaaha 226 

Fire (is produced) from this (i. e., air), so verily 
(declares the Sruti). 

Tejah : fire. Atah : from this, namely from air, which has 
been just spoken of in Sutra 8. Tathaa : thus, so. Hi : because, 
verily. Aaha : says (Sruti). 

Taittiriya Upanishad declares that Fire was bom of 
air “Vayoragnih”. “From air is produced fire” (Tait. 
Up. II. 1). 

Chhandogya Upanishad declares “That (Brahma) 
created fire” (Chh. Up. IV. 2. 3). 

The consistency of the two Srutis is shown in 
Sutra 13. 

There is thus a conflict of scriptural passages with 
regard to the origin of fire. The Poorvapakshin 
maintains that fire has Brahman for its source. Why ? 
Because the text declares in the beginning that there 
existed only that which is. It sent forth fire. The 
assertion that everything can be known through Brahman 
is possible only if everything is produced from Brahman. 
The scriptural -.statement “Tajjalaan” (Chh. Up. 

III. 14. 1) specifies no difference. The Mundaka text 
Chh. II. 1. 3. declares that everything without exception 
is born from Brahman. The Taittiriya Upanishad 
speaks about the entire universe without any 
exception" After having brooded, sent forth all whatever 
there is.” (Tait. Up. II. 6). Therefore, the statement 
that ‘Fire was produced from air’ (Tait. Up, II. 1) 
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teaches the order of succession only. “Fire was 
produced subsequently to air.” 

The Poorvapakshin says : The above two Upanishadic 
passages can be reconciled by interpreting the Taittiriya 
text to mean the order of sequence—Brahman after 
creating air, created fire. 

This Sutra refutes this and says that Fire is produced 
from Vayu or air. This does not at all contradict the 
Chhandogya text. It means that Air is a product of 
Brahman and that fire is produced from Brahman, which 
has assumed the form of air. Fire sprang from Brahman 
only through intermediate links, not directly. We may 
say equally that milk comes from the cow, that curds 
come from the cow, that cheese comes from the cow. 

The general assertion that everything springs from 
Brahman requires that all things should ultimately be 
traced to that cause, and not that they should be its 
immediate effects. Thus there is no contradiction. 
There remains no difficulty. 

It is not right to say that Brahman directly created 
Fire after creating air, because the Taittiriya expressly 
says that fire was born of Air. No doubt Brahman is 
the root cause. 

Abadhikaranam : Topic (Adhikarana) 5. 

Water is produced from, fire 
II. 3.11 9IR: II 

Aapah 227 

Water (is produced from fire). 

Aapah : water, 

(Atah : from it* Tathaa ; thus. Hi : because. Aaha : says 
the Sruti). 
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The same thing may be said of water. 

We have to supply from the preceding Sutra the 
words “thence” and ‘for thus the text declares”. 

The author of the Sutras explained the creation of 
fire in the previous Sutra. He explains creation of 
earth in the next Sutra. He propounds the Sutra in 
order to insert water and thus to point out its position 
in the Srishtikrama or order of creation. 

“Agneraapah”—From fire sprang water (Tait. Up. 
II. 1). “Tatteja Aikshata Bahu Syaam Prajayeyeti 
Tadaposrijata” (Chh. VI. 2. 3). The fire thought ‘May 
I be many, may I grow forth.” It created water.” 

Doubt : Does water come out directly from fire or 
from Brahma ? 

The Poorvapakshin says : Water comes out directly 
from Brahman as the Chhandyoga text teaches. 

Siddhinta : There is no such conflict. From fire is 
produced water, for thus says the scripture. 

Here also it means that as fire is a product of 
Brahman, it is from Brahman which has assumed the 
form of fire, that water is produced. There is no room 
for interpretation regarding a text which is express 
and unambiguous. 

In the Chhandogya Upanishad is given the reason 
why water comes out of fire. “And, therefore, when¬ 
ever anybody anywhere is hot and perspires water 
is produced on him from fire alone. Similarly when 
a man suffers grief and is hot with sorrow, he weeps 
and thus water is also produced from fire. 

These explicit statements leave no doubt that 
water is created from fire. 
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Prithivyadhikaram : Topic (Adhikarana) 6. 


Earth is created from water 


IL 312 



Pvithivee Adhikaararoopashabdaantarebhyah 


228 


The earth (is meant by the word ‘Anna’) because 
of the subject-matter, colour and other Sruti texts. 

Prithivee : earth. Adhikara : because of the context, because 
of the subject matter. Rupa : colour. Shabdaantarebhyah : on 
account of other texts (Sruti). 

The same thing may be said of earth. 

“From water sprang earth ? (Tait. Up. II. 1). “It 
(water) produced Anna (literally food)’’ (Chtu 
Up. VI. 2. 3). The two Sruti texts are apparently 
contradictory, because in one text water is said to* 
produce earth and in another food. 

The Sutra says that ‘Anna’ in the Chhandogya 
text means not food but earth. Why ? On account 
of the subject matter, on account of the colour and 
on account of other passages. The subject matter 
in the first place is clearly connected with the elements,, 
as we see from the preceding passages, “It sent forth 
fire ; it sent forth water.’’ In describing the creative 
order we cannot jump from water to cereals without 
having the earth. The creative order referred to is in 
regard to the elements. Therefore ‘Anna’ should refer 
to an element and not food. 

Again we find in a complementary passage “The 
black colour in fire is the colour of Anna’’ (Chh. 
Up. VL 4.1). Here, the reference to colour expressly 
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indicates that the earth is meant by ‘Anna’. Black 
colour agrees with earth. The predominent colour at 
earth is black. Eatable things such as cooked dishes, 
rice, barley and the like are not necessarily black. 
The Pauranikas also designate the colour of the earth 
by the term ‘night’. The night is black. We, therefore, 
conclude that black is the colour of earth also. 

Other Sruti texts like “What was there as the 
froth of the water, that was hardened and became 
the earth.” (Brih. Up. I. 2. 2), clearly indicate that 
from water earth is produced. 

On the other hand the text declares that rice and 
the like were produced from the earth, “From earth 
sprang herbs, from herbs food” (Tait. Up. II. 1). 

The complementary passage also “whenever it rains” 
etc., pointing out that owing to the earthly nature of 
food, • (rice, barley, etc), earth itself immediately 
springs from water. 

Therefore, for all these reasons the word ‘Anna’ 
denotes this earth. There is really no contradiction, 
between the Chhandogya and Taittiriya texts. 

Tadabhidhyaanaadhikaranam : Topic (Adhikarana) 7. 

Brahman abiding within the element is 
the creative principle 

II. 3.13 § 5% f Tt T *T; || 

Tadabhidhyaanaadeva tu Tallingaat Sah 229 

But on account of the indicating mark supplied by 
their reflecting i. e., by the reflection attributed to the 
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elements. He (i, e.. the Lord is the creative principle 
abiding within the elements). 

Tat Tasya : His, of Brahman. Abhidhyaanaat : because of the 
volition, reflection. Eva : even, only. Tu : but. Tat lingaat : 
because of His indicating marks. Sah : He. 

The contention raised in Sutra 10 is now refuted. 

The word ‘tu*—but is used in order to remove the 
doubt. 

The Poorvapakshin or the objector says : The Srutis 
•declare that Brahman is the creator of everything. 
But the Taittiriya Upanishad says “From Akasa sprang 
air" (Tait. Up. II. 1). This indicates that certain 
elements produce certain effects independently. There 
is contradiction in the Sruti passages. This Sutra 
refutes this objection. 

Creation of Akasa, fire, wind, water is done solely 
to God’s will. One element cannot create another 
element out of its own power. It is God in the form 
of one element that creates another element thereform 
by His will. 

The elements are inert. They have no power to 
create. Brahman Himself acting from within the 
•elements was the real creator of all those elements. 
You will find in Brihadaranyka Upanishad “He who 
dwells within the fire, who is different from fire, 
whom fire does not know, whose body is fire, who 
rules the Fire from within, is Thy Immortal Atma, 
the Inner Ruler within." (Bri. Up. III. 7. 5). 

This Sruti text indicates that the Supreme Lord 
is the sole Ruler and denies all independence to the 
elements. 
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Though it is stated in the Chhandogya Upanishad 
that the elements have created each one, the other 
next of it, yet the Supreme Lord is indeed the creator 
of everything because Sruti declares that Brahman 
has created this world by the exercise of His will. 

Texts such as “He wished may I become many, 
may I grow forth.” (Tait. Up. II. 6) and “It made 
itself its Self”, i. e., the Self of everything which exists 
(II. 7)—indicates that the Supreme Lord is the Self of 
•everything. The passage “There is no other seer 
(thinker) but He” denies there being any other seer 
(thinker), that which is (i. e., Brahman) in the 
character of seer or thinker constitutes the subject 
matter of the whole chapter, as we conclude from the 
introductory passage “It thought, may I be many, may 
I grow forth” iChh. Up. VI. 2. 3). 

In the Chhandogya Upanishad it is stated “That 
fire thought. That water thought.” Reflection is not 
possible for the inert elements. The Supreme Lord, 
the Inner Ruler of all elements, the Indweller within 
the elements reflected and produced the effects. 
This is the real meaning. The elements became causes 
only through the agency of the Supreme Lord who 
abides within them and rules them from within. 
Therefore there is no contradiction at all between the 
two texts. % 

For a wise man who reflects and cogitates there is 
no contradiction. The Sruti texts are infallible and 
•authoritative. Remember this point well always. The 
Sruti texts have come out from the hearts of realised 
sages who had direct intuitive experience in Nirvikalpa 
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Samadhi. They are neither fictitious novels nor products, 
of the intellect. 


Viparyayadhikaran* : Topic (Adhikarana) 8. 

The process of dissolution of the elements 
is in the reverse order from) 
that of creation 

ii. 3.14 fWfoor g g qrq fr li 

Viparyayena tu kramotah Upapadyate cha 230 

The order (in which the elements are indeed 
withdrawn into Brahman during Pralaya or dissolution) 
is the reverse of that (i. e. the order in which they are 
created) and this is reasonable. 

Viparyayena : in the reverse order. Tu : indeed, but. Kramah : 
order, the process of dissolution. Atah : from that (the order of 
creation). Cha : and. Upapadyate : is reasonable. 

The process of dissolution of the elements is 
described in this Sutra. 

The word ‘tu’—but has the force of ‘only’ here. 
The question here is whether at the time of cosmic 
dissolution or Pralaya the elements are withdrawn into* 
Brahman in an indefinite order, or in the order of 
creation or in the reverse order. 

In creation the order is from above and in dissolution 
the order is from below. The order of involution is in 
the inverse of the order of evolution. It alone is quite 
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^appropriate and reasonable. Because we see m ordinary 
life that a man who has ascended a stair has in 
descending to take the steps in the reverse 
•order. 

Further we observe that things made of clay such 
-as jars, dishes, etc., on being destroyed pass back into 
clay and that things which have originated from water 
such as snow and hailstones again dissolve into water, 
the cause. 

The gross becomes resolved into the subtle, the subtle 
into the subtler and so on till the whole manifestation 
attains its final first cause, viz., Brahman. Each element 
is withdrawn into its immediate cause, in the reverse 
•order till Akasa is reached, which in turn gets merged 
in Brahman. 

Smriti also declares “O Divine Rishi ; the earth, 
the basis of the universe is dissolved into water, water 
into fire, fire into air.” 

Those which are produced first in creation are 
more powerful. Consequently they have longer 
existence. Therefore, it follows logically that the 
latest in creation, being of feeble essence, should 
first become absorbed in those of higher powers. 
The higher powers should later on take their turn. 
Vamana Purina declares ; ‘‘The earlier a thing happens 
to be in creation, the more it becomes the receptacle of 
the Lord’s glory. Consequently those that are earlier 
in creation are more powerful and are withdrawn only 
later. And for the same reason undoubtedly their 
pervasion is also greater,” 
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Antaraa vijnanaadhikarana : Topic (Adhikarana) 

The mention of the mind , and intellect does not 
interfere with the order of creation and 
reabsorption as theu are the products 
of the elements 

IL 3.15 3T??TCT sfftor #5T 

Antaraa Vijnanamanasee Kramena Tallingaaditi 
Chet Na Avisheshaat. 231 

If it be said that between (Brahman and the 
elements) the intellect and the mind (are mentioned, 
and that therefore their origination and re-absorption 
are to be placed) somewhere m the series on account 
of their being inferential signs (whereby the order 
of the creation of the elements is broken) ; we say, 
not so on account of the non-difference (of the 
intellect and the mind from the elements). 

Antaraa . intervening between, in between. Vijnaanamanasee : 
the intellect and the mind. Kramena : in the order of succession, 
according to the successive order. Tat lingaat : owing to 
indication of that, as there is indication in Sruti to that effect, 
because of an inferential mark of this. Iti : thus, this. Chet : 
if. Na : not, no, not so the objection cannot stand. Avisheahaat : 
because of no speciality, as there is no speciality mentioned in 
Sruti about the causation of the elements, because there being 
no particular difference, on account of non-di£ferenc£. 

A further objection to the causation of the primary 
elements from Brahman is raised and refuted. 

The Sutra consists of two parts namely an objection 
and its refutation. The objection is “Antaraa. 
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Vijnaanamanasee Kramena Tallingaat iti chet”. The 
refutation portion is “Na Avisheshaat". 

In the Atharvana (Mundaka Upanishad) in the 
chapter which treats of the creation occurs the following; 
text: "From this (Brahman) are born Prana, mind, 
the senses, ether, air, fire, water and earth, the support 
of all”. (II. 1. 3). 

The Poorvapakshin or the opponent says : The 
order of creation which is described in the Mundaka- 
Upanishad contradicts the order of creation of elements 
described in the Chhandogya Upanishad VI. 2. 3., 
and other Srutis. 

To this we reply : This is only a serial enumeration 
of the organs and the elements. It is not certainly 
a statement as to the order of their origination. 
The Mundaka text only states that all these are 
produced from Brahman. 

In the Atharva Veda (Mundaka) mind, intellect 
and the senses are mentioned in the middle of the 
enumeration of the elements. This does not affect 
the evolutionary order, because the mind, the intellect 
and the senses are the effects, of the elements and 
their involution is included in the involution of the* 
elements. 

The intellect, the mind and the senses are products 
of the elements. Therefore, they can come into being 
only after the elements are created. The origination, 
and reabsorption of the mind, intellect and the 
senses are the same as those of the elements as 
there is no difference between the senses and the 
elements. 
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Even if the mind, the intellect and the senses are 
separate from the elements, the evolutionary order is 
either the mind and the senses followed by the elements 
or the elements followed by the mind and the senses. 
Anyhow they have an orderly evolution. 

That the mind, intellect and the organs are 
modifications of the elements and are of the nature of 
the elements is proved by Sruti texts like “For the mind, 
my child, consists of earth, breath or vital force of 
water, speech of fire.” (Chh. Up. VI. 6. 5). 

Hence the Mundaka text which treats of creation 
does not contradict the order of creation mentioned 
in the Chhandogya and Taittiriya Upanishads. The 
origination of the organs does not cause a break in the 
order of the origination of the elements. 

The Poorvapakshin again says : that as there is 
mention in Sruti of the mind and the senses, Akasa 
and the other elements should not be considered 
to be created out of Brahman and to dissolve 
in Brahman but to be created out of and to dissolve in 
the mind and the senses according to the order of 
succession, as there is indication in the Mundaka 
to that effect. 

This argument is untenable as there is no speciality 
mentioned in Sruti about the creation of the elements. 
The mind, the intellect and the senses have all without 
exception been stated therein as created out of 
Brahman. 

The word “ Etasmaat " of that text is to be read 
along with every one of these Prana, mind, etc. Thus 
“from Him is born Prana, from Him is born mind. 
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irom Him are born the sensesi etc.’* “ Etasmaat Pranah • 
Jfitasmaat Mattah'' etc. 


Ch&racharavyapashr&yadliik&raiia : Topic (Adhikaraaa) 10. 

Births and deaths are not of the soul 

n. 3.16 

?H?TSRTTf^T^ li 

Characharavyapaashrayastu Syaat Tadvyapadesho 
BhaaktaK Tadbhaavabhaavitvaat 232 

But the mention of that (viz., birth and death of the 
individual soul) is apt only with reference to the bodies 
of beings moving and non-moving. It is secondary or 
metaphorical if applied to the soul, as the existence 
of those terms depends on the existence of that (i. e., 
the body). 

Charaaeliaravyapaaahrayah : in connection with the bodies fixed 
and movable. Tu : but, indeed. Syaat : may be, becomes. 
Wadvyapadeshah : mention of that, that expression, i. e., to popular 
expressions of births and deaths of the soul, Bhaaktah : secondary, 
metaphorical, not literal. Tadbhaavabhaavitvaat : on account of 
(those terms) depending on the existence of that. 

(Tad bhaave : on the existence of that, i. e., the body. 
Bhaavitvaai : depending). 

The essential nature or character of the individual 
soul is discussed now. 

A doubt may arise that the individual soul also has 
births and deaths because people use such expressions 
as “Ramakrishna is bom”, “Ramakrishna is dead" and 
29 
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because certain ceremonies such as the Jatakakarma* 
etc., are prescribed by the scriptures at the birth and 
death of people. 

This Sutra refutes such a doubt, and declares that 
the individual soul has neither birth nor death. Birth* 
and death pertain to the body with which the soul is 
connected but not to the soul. If the individual soul 
perishes there \vould be no sense in the religious, 
injunctions and prohibitions referring to the enjoyment 
and avoidance of pleasant and unpleasant things in 
another body (another birth). 

The connection of the body with the soul is popularly- 
called birth, and the disconnection of the soul from 
the body is called death in the common parlance. 
Scripture says, “This body indeed dies when the living: 
soul has left it, the living soul does not die” (Chh. 
Up. VI. 11. 3). Hence birth and death are spoker* 
primarily of the bodies of moving and non-moving beings, 
and only metaphorically of the soul. 

That the words ‘birth 1 and ‘death 1 have reference 
to the conjunction with and separation from a body 
merely is also shown by the following Sruti text, “On 
being born that person assuming his body, when he 
passes out of the body and dies “etc. Bri. Up. 
IV. 3. 8). 

The Jatakarma ceremony also has reference to the 
manifestation of the body only because the soul is not 
manifested. 

Hence the birth and death belong to the body only 
but not to. the soul. 
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Atmadhikarana: Topic (Adhikarana) 11. 

The individual aoul ia eternal 'Jt is not produced ’ 

II. 3.17 HT3TT, ?mW: II 

Naatmaa , Ashrutemityatvaatcha Taabhyah 233 

The individual soul is not (produced), (because) 
it is not (so) mentioned by the scriptures, and as it is 
eternal according to them (the Sruti texts). 

Na : not (produced). Atma : the individual soul. Asruteh : 
because of no mention in Sruti, as it is not found in Sruti. 
NitycUvaat : because of its permanence, as it is eternal. Cha : also, 
and. Taabhyah : from them (Srutis), according to the Srutis. 

The discussion on the essential characteristics of 
the individual soul is being continued. 

Aitareya Upanishad declares ; At the beginning of 
creation there was only “One Brahman without a second’’ 
(I. 1). Therefore it is not reasonable to say that the 
individual soul is not born, because then there was 
nothing but Brahman. 

Again the Sruti says, “As small sparks come forth 
from fire, thus from that Atman all Pranas, all worlds, 
all gods emanate.” (Bri. Up. II. 2. 20). “As from a 
blazing fire sparks, being of the same nature as fire, 
fly forth a thousandfold, thus are various beings brought 
forth from the Imperishable, my friend, and return 
thither also,” (Mu. Up. II. 1. 1). Therefore the 
Poorvapakshin or the objector argues that the individual 
soul is born at the beginning of the cycle, just as 
Akasa and other elements are born. 
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This Sutra refutes it and says that, the individual 
soul is not born. Why ? on account of the absence of 
scriptural statement. For in the chapters which treat 
of the creation the Sruti texts expressly deny birth to 
the individual soul, 

We know from scriptural passages that the soul is 
eternal, that it has no origin, that it is unchanging, that 
what constitutes the soul is the unmodified Brahman, 
and that the soul has its self rooted in Brahman. A 
being of such a nature cannot be produced. 

The scriptural passages to which we are alluding 
are the following ; “The great unborn self undecaying, 
undying, immortal, fearless is indeed Brahman” (Bri. 
Up. IV. 4. 25). The knowing self is not born, it dies 
not” (Kath Up. I. 2. 18). "The ancient is unborn, 
eternal, everlasting.” (Kath. Up. I. 2. 18). 

■It is the one Brahman without a second that enters 
the intellect and appears as the individual soul “Having 
sent forth that entered into it.” (Tait. Up. II. 6). 
*‘Let me now enter those with this living self 
and let me then evolve names and forms.” (Chh. 
Up. VI. 3. 2). “He entered thither to the very tips of 
dinger-nails” (Bri. Up. I. 4. 7). 

“Thou art That" (Chh. Up. VI, 8. 7 I am Brahman” 
•(Bri. I. 4.10). “This self is Brahman, knowing all” 
{Bri. Up. II, 5. 19). All these texts declare the 
•eternity of the soul and thus contends against the 
■view of its having been produced. 

Therefore there is in reality no difference between 
the individual soul and Brahman. Jiva is not created, 
ft is not a product. It is not bom just as Akasa and 
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other elements are born. The fact of the individual 
soul’s being non-created does not contradict the Sruti 
passage “At the beginning there was only the Atman 
the one without a second” (Ait. Up. 1.1). 

The mention of creation of souls in the other Sruti 
passages cited is only in a secondary sense. It does not 
therefore contradict the Sruti passage “Having created 
it, It entered into it.” 

The doctrine that souls are bom from Brahman is 
not correct. Those who propound this doctrine declare 
that if souls are born from Brahman, the scriptural 
statement that by knowing Brahman everything can 
become true, because Brahman everything can be 
known will become true, because Brahman is the; 
cause and the knowledge of the cause will lead 
to the knowledge of all the objects. They say further 
that Brahman cannot be identified with the individual 
souls, because He is sinless and pure, whereas they 
are not so. They further say that all that is separate 
is an effect and that as the souls are separate they 
must be effects. 

The souls are not separate. The Sruti declares, 
“There is one God hidden in all beings, all-pervading, 
the Self within all beings. 2 (Svet, Up VI. 11), It 
only appears divided owing to its limiting adjuncts, such 
as the mind and so on, just as the ether appears divided 
by its connection with jars and the like. It is His 
connection with the intellect that leads to his being 
called a Jiva, or the individual soul. Ether in a pot is 
identical with the ether in space. All the above 
objections cannot stand because of the actual identity 
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of the individual soul and Brahman. Therefore there 
is no breakage of the declaration of the Sruti that 
by knowing Brahman we can know everything. 
Origination of souls has reference only to the body. 

Jnadhikaranam : Topic (Adhikarana) 12. 

The nature of the individual soul is intelligence- 
II. 2.18 tier ii 

Jnota eva 234 

For this very reason (viz., that it is not created), 
(the individual soul is) intelligence (itself). 

Jnah : intelligent, intelligence, knower. Ala eva : for this very 
reason, therefore. 

The discussion on the essential characteristics of 
the individual soul is continued. 

The Sankhya doctrine is that the soul is always 
Chaitanya or pure consciousness in its own nature. 

The Vaiseshikas declare that the individual soul is 
not intelligent by nature, because it is not found to 
be intelligent in the state of deep sleep or swoon. 
It becomes intelligent when the soul comes to the 
waking state and unites with the mind. The intelligence 
of the soul is adventitious and is produced by the 
conjunction of the soul with the mind, just as for 
instance the quality of redness is produced in an iron 
rod by the conjunction of the iron rod with fire. 

If the soul were eternal, essential intelligence, it 
would remain intelligent in the states of deep sleep, 
swoon etc. Those who wake up from sleep say that 
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'they were not conscious of anything. Therefore, as 
intelligence is clearly intermittent, we conclude that the 
’intelligence of the soul is adventitious only. 

To this we reply that the soul is of eternal 
intelligence. Intelligence constitutes the essential nature 
• of Brahman. This we know from Sruti texts such as 
“Brahman is knowledge and Bliss" (Bri. Up. III. 9. 28. 
'7). “Brahman is true, knowledge,- infinite” (Tait. Up. 
II. 1) “Having neither inside nor outside but being 
-altogether a mass of knowledge” (Bri. Up. IV. 5. 13). 
TSIow if the individual soul is nothing but that Supreme 
'Brahman, then eternal intelligence constitutes the soul’s 
•essential nature, just as light and heat constitute the 
nature of fire. 

The intelligent Brahman Itself being limited by the 
Upadhis or limiting adjuncts such as body, mind etc., 
imanifests as the individual soul or Jiva. Therefore, 
intelligence is the very nature of Jiva and is never 
altogether destroyed, nor even in the state of deep sleep 
•or swoon. 

Sruti texts directly declare that the individual soul is 
•of the nature of self-luminous intelligence. “He not 
asleep, himself looks down upon the sleeping senses.” 
<(Bri. Up. IV. 3. 11). “That person is self-illuminated” 
((Bri. Up. IV. 3.14). “For there is no intermission of 
the knowing of the knower” (Bri. Up. IV. 3. 30). 

That the soul’s nature is intelligence follows 
moreover from the passage (Chh. Up. VIII. 12. 4) where 
it is stated as connected with knowledge through all 
sense-organs. “He who knows let me smell this, he is 
the self ” 
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You may ask, what is the use of the senses if the 
Atma itself is of the nature of knowledge. The senses 
are needed to bring about the differentiated sensations 
and ideas (Vritti Jnana). 

From the soul's essential nature being intelligence 
it does not follow that the senses are useless ; because 
they serve the purpose of determing the special 
object of each sense, such as smell and so on. Sruti' 
expressly declares : “Smell (organ of smell) is for the 
purpose of perceiving odour” (Chh. Up. VIII. 12. 4). 

The objection that si eeping persons are not conscious 
of anything is refuted by scripture, where we read 
concerning a man lying in deep sleep, “And when 
there he does not see, yet he is seeing though he does 
not see. Because there is no intermission of the seeing 
of the seer for it cannot perish. But there is then no' 
second, nothing else different from him that he could 
see.” (Bri. Up. IV. 3. 23). 

The non-sentiency in deep sleep is not due to 
absence of Chaitanya but absence of Vishaya (objects), 
The Jiva does not lose its power of seeing. It does not 

see, because there is no object to see. It has not lost its 

/ 

intelligence, for it is impossible. The absence of actual 
intellectivity is due to the absence of objects, but not to 
the absence of intelligence, just as the light pervading: 
space is not apparent owing to the absence of things, to; 
be illuminated, not to the absence of its own nature. 

If intelligence did not exist in deep sleep, etc.,, 
then who would be there to say that it did not exist ? 
How could it be known ? The man after waking from 
deep sleep says, “I slept soundly. I enjoyed perfect 
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rest. I did not know anything.” He who says, 'T didf 
not know anything. I enjoyed perfect rest” must have 
been existent at that time. If it is not so how could he 
remember the condition of that state ? 

Therefore, the intelligence of the individual soul, 
or Jiva is never lost under any condition. The reasoning 1 
of the Vaiseshikas and others is merely fallacious. It 
contradicts the Srutis. We therefore conclude and 
decide that eternal intelligence is the essential nature 
of the soul. 

Utkrantigatyadhikarana : Topic (Adhikarana) 13» 

The size of the individual soul. 

(Sutras 19—32) 

Vtkraantigatyaagateenaam 235 

(On account of the scriptural declarations) of (the 
soul’s) passing out, going, and returning (the soul is 
not infinite in size ; it is of atomic size). 

Utbraanli : passing out, coming out. Gati : going. Aagateenaam l 
returning. 

The discussion on the character of the individual 
soul is continued. 

From this up to Sutra 32 the question of the size 
of the soul, whether it is atomic, medium-sized or 
infinite is discussed. The first ten sutras (19-28) 
state the arguments for the view that the individual 
soul is Ann (atomic). The next four Sutras give the 
reply. 



458 


BRAHMA SUTRAS 


Svetaswatara Upanishad declares “He is the one 
God, all-pervading.” (VI, 11) Mundaka Sruti says, 
“This Atman is atomic” (III. 1. 9). The two texts 
contradict each other and we have to arrive at a 
decision on the point. 

It has been shown above that the soul is not a 
product and that eternal intelligence constitutes its 
nature. Therefore it follows that it is identical with 
the Supreme Brahman. The infinity of the Supreme 
Brahman is expressly declared in the Srutis. What 
need then is there of a discussion of the size of the 
soul ? True, we reply. But Sruti texts which speak 
of the soul’s passing out from the body (Utkranti), 
going (Gati) and returning (Aagati), establish the 
Tprima facie view that the soul is of limited size. 
Further the Sruti clearly declares in some places that 
the soul is of atomic size. The present discussion 
is therefore begun in order to clear this doubt. 

The opponet or Poorvapakshin holds that the soul 
must be of limited atomic size owing to its being said to 
pass out, go and return. Its passing out is mentioned 
an Kaushitaki Upanishad (III. 3). And when he passes 
out of this body he passes out together with all these.”. 
Its going is said in Kaushitaki Upanishad (I. 2), “All 
who -depart from this world go to the moon”. Its 
returning is seen in Brihadaranyaka Upanishad (IV. 4. 6). 
“From that world he returns again to this world of 
action.” From these statements as to the soul’s 
passing out from the body, going to heaven, etc., and 
returning from there to this world, it follows that 
it is of limited size. Because motion is not possible 



CHAPTER II—SECTION 3. 20 


459 


in the case of an all-pervading being. If the soul is 
Infinite, how can it rise, or go or come ? Therefore 
the soul is atomic. 

II. 3.20 JFTlcTOT II 

Sioaatmanaa Chottarayoh 236 

An on account of the latter two (i. e., going and 
returning) being connected with their soul (i. e., agent), 
(the soul is of atomic size). 

Swaattnanaa : (being connected) directly with the agent, the 
soul. Cha : and, only, also. Uttarayoh : of the latter two, 
namely, of Gati and Aagati, of the going away and coming back, 
as stated in the previous Sutra. 

An argument in support of Sutra 19 is given in 
this Sutra. 

Even if it can be said that ‘passing out’ means only 
disconnection with the body, how can they who say 
that the soul is infinite explain its going to the moon 
or returning from there ? 

Even if the soul is infinite still it can be spoken of 
as passing out out of the body, if by that term is meant 
ceasing to be the ruler of the body, in consequence 
of the results of its former actions having become 
exhausted, just as somebody when ceasing to be the 
ruler of a village may be said to ‘go out’. The passing 
away from the body may mean only cessation of the 
exercise of a definite function just as in the case of 
a man no longer retained in office. 

But the two latter activities viz., going to the moon 
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returning from there to the world, are impossible for 
an all-pervading soul. 

Hence the soul is atomic in size. 

II. 3.21 ^II 

Naanuratacchruteriti chet, Na, Itaraadhikaaraat 237 

If it be said that (the soul is) not atomic, as the- 
scriptures state it to be otherwise, (i. e., all-pervading), 
(we say) not so, because (the one) other than the 
individual soul (i. e., the Supreme Brahman or the- 
Highest Self) is the subject matter (of those passages). 

Na : not, Ann : minute, atomic. Atat : not that, otherwise, 
namely opposite of Anu. Sruteh : as it is stated in Sruti, because 
of a Sruti or scriptural text. Iti : thus. Chet : if. Na : not. 
Itara : other than the individual soul, i. e., the Supreme Self. 
Adhikaarat : because of the context or topic, from the subject 
matter of the portion in the chapter. 

An objection to Sutra 19 is raised and refuted. 

The Sutra consists of an objection and its answer. 
The objection-portion is “Naanuratacchruteriti chet” 
and the answer-portion is "‘Na itaraadhikaaraat.” 

The passages which describe the soul and infinite 
apply only to Supreme Brahman and not to the 
individual Soul. 

Sruti passages like “He is the one God, who is- 
hidden in all beings, all-pervading, etc. “(Svet. Up. 
VI. 11), *‘He is that great unborn Self who consists 
of Knowledge, is surrounded by the Pranas, the ethet 
within the heart. (Bri. Up. IV. 4. 22), “Like the- 
ether He is Omnipresent, eternal,” “Truth, Knowledge. 
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Infinite is Brahman” (Tait. Up. II. 1)—refer not to 
the Jiva or the individual soul with its limitations, 
but to the supreme Brahman or the Highest Self, who 
is other than the individual soul, and forms the chief 
subject matter of all the Vedanta texts, because 
Brahma is the one thing that is to be known or realised 
intuitively and is therefore propounded by all the 
Vedanta passages. 


II. 3.22 



Svashabdonmaanaabhyaam cha 238 

And on account of direct statements (of the Sruti 
texts as to the atomic size) and infinitesimal measure 
(the soul is atomic). 

Svashabdonmaanaabhyaam : from direct statements (of Sruti 
texts) and infinitesimal measure. Cha : and. 

(Svashabda : the word itself ; the word directly denoting 
‘minute'. Unmaanaabhyaam : on account of the measure or 
comparison. XJt : subtle. Maana : measure, hence subtle 
division ; hence smaller even than the Small. Svashabdonmaanaa¬ 
bhyaam,, as there are the words directly denoting "minute* and 
to expression denoting smaller than the small as measured by 
division). 

The argument in support of Sutra 19 is continued. 

The soul must be atomic because the Sruti expressly 
says so and calls him infinitely small. 

Mundaka Sruti declares, “This Atma is atomic” 
<1X1. 1. 9). Svetaswatara Upianishad says “The 
individual is of the size of the hundredth part of a 
part, which itself is one hundredth part of the point 
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of a hair/, (V. 9), “That lower one also is seen 
small even like the point of a goad.” 

Therefore the soul is atomic in size. 

But an objection may here be raised. If the soul 
is of atomic size, it will - occupy a point of the body 
only. Then the sensation which extends over the 
whole body would appear contrary to reason. And 
yet it is a matter of experience that those who take 
bath in the Ganges experience the sensation -of cold 
all over their whole bodies. In summer people feet 
hot all over the body. The following sutra gives a 
suitable answer to the objection. 

II. 3.23 

Avirodhaschandanavat 239 

There is no contradiction as in the case of sandal-* 
paste. 

Avirodhah : non-conflict, no contradiction, no incongruity, it i& 
not incongruous. Chandanavat : like the sandal paste. 

The argument is support of sutra 19 is continued. 

Just as one drop of sandal-wood paste, smeared on 
one part of the body makes the whole thrill with joy, sa 
also the individual soul, though naturally minute, mani¬ 
fests itself throughout the whole body and experiences 
all the sensations of pleasure and pain. Though the 
soul is atomic it may * experience pleasure and pain 
extending over the whole body. Though the soul is 
atomic still it is possible that it pervades the entire 
body, just as a drop of sandal oil although in actual 
contact with one particular spot of the body only 
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pervades, i. e., causes refreshing sensation' aU over 
the body. 

As the soul is connected with the skin which is the 
seat of feeling, the assumption that the soul’s sensations 
should extend over the whole body is not contrary to 
reason. Because the connection of the soul and the skin 
abides in the entire skin and the skin extends over 
the entire body. 

ii. 3.24 anrfcrfo =^r, ^ w 

Jvanthitivaisheshyaaditi chenna , Adhyupaga ~ 
maaddhridi Cha 240 

If it be said (that the two cases are not parallel), 
on account of the specialisation of abode (present in 
the case of the sandal-ointment, absent in the case 
of the soul), we deny that, on account of the 
acknowledgment (by scripture, of a special place of the 
soul), viz,, within the heart. 

Avasthiti : existence, residence, abode. Vaisheshyaat : because 
of the speciality, on account of specialisation. Iti : thus, this. 
Chet: if (if it be argued). Na : not (so), no, the argument cannot 
stand. Adhywpagamaat : on account of the admission, or 
acknowledgment, Hridi : in the heart. Hi : indeed. 

An objection to Sutra 23 is raised and refuted by 
the opponent or Poorvapakshin. < 

The Sutra consists of two parts namely, an 
objection, and its reply. The objection-portion is: 
Avasthitivaisheshyaaditi chet, and the reply , portion is : 
Naabhyupagamaaddhridi Cha. 

The Poorvapakshin or the objector raises an 
objection against his own • view. The argumentation! 
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relied upon in the last Sutra is not admissible, because 
the two cases compared are not parallel. The similarity 
is not exact. The analogy is faulty or inappropriate. 
Hn the case of the sandal-paste it occupies a particular 
point of the body and refreshes the entire body. But 
in the case of the soul it does not exist in any particular 
locality but is percipient of all sensations throughout 
the entire body. We do not know that it has a 
particular abode or special seat. When there is no 
special seat, for the soul, we cannot infer that it must 
"have a particular abode in the body like the sandal- 
paste and therefore be atomic. Because, even an 
all-pervading soul like ether, or a soul pervading the 
•entire body like the skin may produce the same 
result. , 

We cannot reason like this : the soul is atomic 
because it causes effects extending over the entire 
'body like a drop of sandal-ointment, because that 
i reasoning would apply to the sense of touch, the skin 
also, which we know not to be of atomic size. Therefore 
it is not easy to decide the size of the soul when there 
-is no positive proof. 

The opponent refutes the above objection by 
■ quoting such Sruti texts as : “The soul abides within 
the heart” (Pras. Up. III. 6). “The self is in the heart” 
(Chh. Up. VIII. 3. 3). “The Self abides in the heart” 
(Bri. Up. IV. 3. 7). “Who is that self? He who is 
• within the heart, surrounded by the Pranas, the person 
'of light, consisting of knowledge,” expressly declare 
that the soul has a special abode or particular seat in 
.the body, viz., the heart. Therefore it is atomic. 
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The analogy is not faulty. It is quite appropriate. 
The two cases are parallel. Hence the argumentation 
resorted to in Sutra 23 is not objectionable. 

II. 3.25 jpTTgTSS*frficT^|| 

Gunaadvaa-Lokavat 241 

Or on account of (its) quality (viz., intelligence,) as 
in cases of ordinary experience (such as in the case of a 
lamp by its light). 

Gunaat : on account of its quality (of intelligence). Vaa : or 
(a further example is given). Aalokavat : like a light. 

(Or Lokavat : as in the world, as in cases of ordinary experience). 

The argument in support of Sutra 23 is continued. 

Or it is like a small light which, by its own virtue, 
illuminates the whole house. The soul, though atomic 
and occupies a particular portion of the body, may 
pervade the whole body by its quality of intelligence 
as the flame pervades the whole room by its rays 
and thus experience pleasure and pain throughout 
the whole body. 

A further example is given by way of comparison 
to show how an atomic soul can have experience 
throughout the entire body. 

II. 3.26 *FVpfrIJ| 

Vyatireko Oandhavat 242 

The extension (of the quality of intelligence) beyond 
(the soul in which it inheres) is like the odour (which 
^extends beyond the fragrant object). 

30 



4f>6 


BKAHMA SUTRAS 


Vyatirekah : expansion, extension beyond (the object i. e.* 
soul). Oandhavat : like the odour. 

Sutra 23 is further elucidated by this Sutra. 

Just as the sweet fragrance of flowers extends: 
.beyond them and diffuses throughout a larger space,, 
so also the intelligence of the soul, which is atomic,, 
extends beyond the soul and pervades the entire body. 

If it be said that even the analogy in the 
above Sutra is not appropriate, because a quality cannot*, 
be apart from the substance, and hence die light of 
a lamp is only the lamp in its tenuous from, the 
analogy of perfume will apply. Just as though a 
flower is far away its scent is felt around, so though 
the soul is atomic its cognition of the entire body is 
possible. This analogy cannot be objected on the 
ground that even the fragrance of a flower is only 
the subtle particles of the flower, because our 
experience is that we feel the fragrance and not any 
particles. 

II. 3.27 rPTT 'ST II 

Tathaa Cha Darshayati 243“ 

Thus also, (the Sruti) shows or declares. 

Tathaa : thus, in the same way. Cha : also. Darshayati : 
(the Sruti) declares. 

The Sruti also, after having signified the soul’s 
abiding in the heart and its atomic size, declares by 
means of such passages as “Upto the hairs, upto the 
tips of the nails” (Kau. Up. IV. 20, Bri, Up. I. 4. 7),. 
that the soul pervades the whole body by means of 
intelligence, which is its quality. 
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Prithagupadeshaat 244 

On account of the separate teaching (of the Sruti) 
(that the soul pervades the body on account of its 
quality of intelligence). 

Prithak : separate, different. Upadeshaat : because of teaching 
or statement. 

This Sutra is a defence in favour of the preceding 
Sutra where, intelligence is used as attribute of the 
individual soul and so separate from it. 

A further argument is given here to establish the 
proposition of the previous Sutra. Kaushitaki Upanishad 
declares “Having by Prajna, (intelligence, knowledge,) 
taken possession of the body” (III. 6). This indicates 
that intelligence is different from the soul being telated 
as instrument and agent and the soul pervades the entire 
body with this quality of intelligence. 

Again the text “Thou the intelligent person having 
through the intelligence of the senses absorbed within 
himself all intelligence” (Bri. Up. II. 1. 17) shows 
intelligence to be different from the agent, i. e., the 
Jiva or the individual soul and so likewise confirms 
our views. 

Though there is no fundamental difference between 
the individual soul and his intelligence, they are different 
in the sense that intelligence is the attribute of the 
individual soul which is the substance. The individual 
soul is the possessor of that attribute, because the Sruti 
states a difference between the 
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II. 3.29 3 jtwi.ii 

Tadgunasaarotvaat Tu Tadvyapadeshah Praojnavat 245 

But that declaration (as to the atomic size of the 
soul) is on account of its having for its essence the 
qualities of that (viz., the Buddhi), as in the case of 
the intelligent Lord (Saguna Brahman). 

Tadgunasaaratvaat : On account of its possessing for its essence 
the qualities of that (viz., the Buddhi). Tu : but, Tadvyapadeshah : 
That declaration (as to its atomic size). Praojnavat : as in the 
case of the Intelligent Lord. 

The discussion on the true character of the individual 
soul, commenced in Sutra 16 is continued. 

The word Tu—but, refutes all that has been said 
in Sutras 19-28 and decides that the soul is 
all-pervading. 

The next four Sutras are the Siddhanta Sutras which 
lay down the correct doctrine. 

The soul is not of atomic size as the Sruti does 
not declare it to have had an origin. The scripture 
declares that the Supreme Brahman entered the 
universe as the individual soul and that the individual 
soul is identical with Brahman, and that the individual 
soul is nothing else but the Supreme Brahman. If the 
soul is the Supreme Brahman, it must be of the same 
•extent as Brahman, The scripture states Brahman to 
be all-pervading. Therefore the soul also is all- 
pervading. 

Your argument is that though the soul is Anu, 
it can cognise all that goes on in the body because of 
its contact with the skin. But that argument is untenable 
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because when a thorn pricks we feel pain only in the 
pricked spot. Moreover your analogy of the lamp and 
its light and of the flower and its fragrance has no real 
applicability, because a Guna (quality) can never be 
apart from the substance (Guni). The light and the 
perfume are only subtle portions of the flame and the 
flower. Further as Chaitanya is the nature or Swarupa 
of the soul, the soul also must be of the size of the 
body if there is cognition of the whole body. This 
latter doctrine has been already refuted. Therefore the 
soul must be infinite. 

The Jiva is declared to be atomic by reason of its 
identification with the Buddhi. 

According to the extent of intellect, the size of 
the individual soul has been fixed. It is imagined that 
the soul is connected with the Buddhi or intellect 
and bound. Passing out, going and coming are qualities 
of the intellect and are superimosed on the Jiva or the 
individual soul. The soul is considered to be atomic on 
account of the limitation of the intellect. That the 
non-transmigrating eternally free Atma which neither 
acts nor enjoys is declared to be of the same size as the 
Buddhi is due only to its having the qualities of the 
Buddhi (intellect) for its essence, viz., as long as it 
is in fictitious connection with the Buddhi. It is similar 
to imagining the all-pervading Lord as limited for the 
sake of Upasana or worship. 

Svetaswatara Upanishad (V. 9) says “That living 
soul is to be known as part of the hundredth part of 
the point of a hair divided a hundred times and yet it is 
to be infinite.” This Sruti text at first states the soul 



BRAHMA SUTRAS 


?7Q 

to be atomic and then teaches it to be infinite. This is 
•appropriate only if the atomicity of the soul is 
metaphorical and its infinity real, because both 
statements cannot be taken in their primary sense at the 
same time. The infinity certainly cannot be understood 
in a metaphorical sense, as all the Upanishads 
app at showing that Brahman constitutes the Self 
of the soul. 

The other passage (Svet. Up. V. 8) which treats of 
the measure of the soul “The lower one endowed with 
the quality of mind and the quality of the body, is seen 
small even like the point of a goad” teaches the soul’s 
small size to depend on its connection with the qualities 
of the Buddhi, not upon its own Self. 

Mundaka Upanishad declares “That small (Anu) 
Self is to be known by thought” (III. 1. 9). This 
Upanishad does not teach that the soul is of atomic 
size, as the subject of the chapter is Brahman in so far as 
not to be fathomed by the eye, etc., but to be realised 
by the light of knowledge. Further the soul cannot be 
of atomic size in the primary sense of the word. 

Therefore the statement about Anutva (smallness, 
subtlety) has to be understood as referring either to 
the difficulty of knowing the soul, or else to its limiting 
adjuncts. 

The Buddhi abides in the heart. So it is said that 
the soul abides in the heart. Really the soul is 
all-pervading. 

As the soul is involved in the Samsara and as it 
has for its essence the qualities of its limiting adjunct 
viz., Bpddbi, it is spokep of as punute. 
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II. 3.30 snJWWTfosTTO H 

Yaavadaatmabhaavitvaatcha Na Doshastaddar - 
shanaat 246 

And there is no defect or fault in what has been 
•said in the previous Sutra (as the conjunction of 
the soul with the intellect exists) so long as the soul 
{in its relative aspect) exists ; because it is so seen 
(in the scriptures). 

Yaavat : so long as Atuiabhaavitvait : as the soul (in its 
relative aspect) exists. Gha : also, and. Na Doshah : there is no 
defect or fault Taddarxhanaat : because it is so seen (in the 
scriptures), as Sruti also shows that. 

An additional reason is given in support of Sutra 29. 

The Poorvapakshin or the opponent raises an 
objection. Very well, let us then assume that the 
transmigratory condition of the soul is due to the 
qualities of the intellect forming its essence. It will 
follow from this that, as the conjunction of the intellect 
and soul which are different entities must necessarily 
•come to an end, the soul when disjoined from the 
intellect will either cease to exist altogether or at least 
cease to be a Samsarin (individual soul). 

To this objection this Sutra gives a reply. There 
can be no such defect in the argument of the previous 
.Sutra, because this connection with the Buddhi 
(intellect) lasts so long as the soul’s state of Samsara 
is not brought to an end by means of perfect knowledge. 
As long as the soul’s connection with the Buddhi, its 
limiting adjunct lasts, so long the individual soul remains 
individual soul, involved in transmigratory existence. 
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There is no Jiva or individual soul without identifica¬ 
tion with intellect. The connection of the soul with 
the intellect will cease only by right knowledge. The 
scripture declares “I know that person of sunlike lustre 
beyond darkness. A man who knows him passes over 
death, there is no other path to go” (Svet. Up. III. 8). 

How is it known that the soul is connected with 
the Buddhi, as long as it exists? We reply, because 
that is seen, viz., in scripture. It is known from the 
Srutis that this connection is not severed even at death. 
The scripture declares “He who is within the heart, 
consisting of knowledge, surrounded by Pranas, the 
person of light, he remaining the same wanders along 
the two worlds as if thinking, as if moving” (Bri. Up. 
IV. 3. 7). Here the term “consisting of knowledge” 
means ‘consisting of Buddhi’. The passage “He 
remaining in the same wanders along the two worlds 
declares that the Self, even when going to another 
world, is not separated from the Buddhi etc. The 
terms “as if thinking,” “as if moving” mean that 
the individual soul does not think and move on its 
own account, but only through its association with 
the Buddhi. The individual soul thinks as it were, 
and moves as it were, because the intellect to which 
it is joined really moves and thinks. 

The connection of the individual soul with the 
intellect, its limiting adjunct, depends on wrong 
knowledge. Wrong knowledge (Mitthya Jnana) cannot 
cease except through perfect knowledge. Therefore 
as long as there does not arise the realisation of 
Brahman or Brahmajnana, so long the connection of 
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the soul with the intellect and its other limiting 
adjuncts does not come to an end. 


II. 3.31. 



II 


Pum8tvaadivat Tvaaya Sato-bhivyaktiyogaat 217 

On account of the appropriateness of the manifesta¬ 
tion of that (connection) which exists (potentially)* 
like virile power, etc. 

Pumstvaadivad : like the virile power etc. Tu : verily, but. 
Asya : its, i. e , of the connection with the intellect. Satah : 
existing. Abhivyaktiyogaat : on account of the manifestation 
being possible, because of appropriateness of the manifestation. 

A proof is now given in support of Sutra 29 by- 
showing the perpetual connection between the 
individual soul and the intellect. 

The word ‘tu-but,’ is used in order to set aside the 
objection raised above. 

An objection is raised that in Sushupti or deep sleep 
and Pralaya, there can be no connection with the 
intellect, as the scripture declares, “Then he becomes 
united with the True ; he is gone to his own” (Chh. Up. 
VI. 8. 1). How then can it be said that the connec¬ 
tion with the intellect lasts so long as the individual 
soul exists ? 

This Sutra refutes it and says that this connection 
exists in a subtle or potential form even in deep sleep. 
Had it not been for this, it could not have become 
manifest in the waking state. Such connection is 
clear from the appropriateness of such connection 
becoming manifest during creation after dissolution 
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and during the waking state after sleep, as in the case 
of virility dormant in boyhood and manifest in 
manhood. 

The connection of the soul with the intellect 
exists potentially during deep sleep and the period 
of dissolution and again becomes manifest at the time 
*of waking and the time of creation. 

Virile power becomes manifest in manhood only if 
it exists in a fine or potential state in the body. 
Hence this connection with the intellect lasts so long 
as the soul exists in its Samsara-state. 

II. 3.32 crrswn II 

Nityepalabdhyanupalabdhiprasango-nyataraniyamo 
vaanyathaa 248 

Otherwise (if no intellect existed) there would 
result either constant perception or constant non¬ 
perception, or else a limitation of either of the two 
(i. e., of the soul or of the senses). 

Nityopalabdhyanupalabdhiprasangaat : there would result perpe¬ 
tual perception or non-perception, Anyatara : otherwise, either 
■of the two. Niyamah : restrictive rule. Vaa : or. Anyathaa : 
otherwise. 

(Upalabdhi : perception, consciousness. Anupalabdhi : non- 
perception, non-consciousness). 

The internal organ (Antahkarana) which constitutes 
the limiting adjunct of the soul is called in different 
places by different names such as Manas (mind), 
JBuddhi (intellect), Vijnana (knowledge), and Chitta 
■(thought), etc., when it is in a state of doubt it is 
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called Manas ; when it is in a state of determination 
it is called Buddhi. Now we must necessarily 
acknowledge the existence of such an internal organ, 
because otherwise there would result either perpetual 
perception or perpetual non-perception. There would 
be perpetual perception whenever there is a conjunction 
of the soul, and senses and the objects of sense, the 
three together form the instruments of perception. 
Or else, if on the conjunction of the three causes 
the effect did not follow, there would be perpetual 
non-perception. But neither of these two alternatives 
is actually observed. 

Or else we will have to accept the limitation of the 
power either of the soul or of the senses. But the limiting 
of power is not possible, as the Atman is changeless. It 
cannot be said that the power of the senses which is 
not obstructed either in the previous moment or in 
the subsequent moment is limited in the middle. 

Therefore we have to acknowledge the existence 
of an internal organ (Antahkarana) through whose 
connection and disconnection perception and non¬ 
perception take place. The scripture declares, “My 
mind was elsewhere, I did not see, my mind was 
elsewhere, I did not hear ; for a man sees with his 
mind and hears with the mind.” (Bri. Up. I. 5. 3). 
The Scripture further shows that desire, representation, 
•doubt, faith, want of faith, memory, forgetfulness, shame, 
reflection, fear, all this is mind. 

Therefore there exists an internal organ the Antab- 
ikarana and the connection of the soul with the internal 
organ causes the Atman to appear as the individual) 
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soul or as the soul its Samsara state as explained in 
Sutra 29. The explanation given in Sutra 29 is 
therefore an appropriate one. 

Kartradhikarana : Topic (Adhikarana) 14. 

The individual soul is an agent. 

(Sutras 33—39). 

II. 3.33 

Kartaa Shaasti aarthavatvaat 249 

(The soul is) an agent on account of the scripture 
having a purport thereby, 

Kartaa : agent. Shaastraarthavatvaat : in order that the 
scriptures may have a meaning, on account of the scriptures 
having a purport. 

Another characteristic of the individual soul is 
being stated. 

The question as regards the size of the soul has 
been stated. Now another characteristic of the soul is 
taken up for discussion. The Jiva is a doer or an 
agent, for otherwise the scriptural injunctions will be 
useless. On that assumption scriptural injunctions 
such as ‘‘He is to sacrifice,” ‘‘He is to make an 
oblation into the fire,” “He is to give,” etc., have a 
purport, otherwise they would be purportless. The 
scriptures enjoin certain acts to be done by the agent. 
If the soul be not an agent these injunctions would 
become meaningless. On that supposition there is 
meaning to the following passage also, “For, it is he 
who sees, hears, perceives, conceives, acts, he is the 
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person whose self is knowledge” (Pras. Up. IV. 9). 
“‘He who desires to attain heaven, has to perform 
sacrifices; and he, who desires to attain salvation, 
has to worship Brahman in meditation.” 


II. 3.34 



II 


Vihaaropadeshaat 


250 


And on account of (the Sruti) teaching (its) 
wandering about. 


Vihaara : wandering at will, play, sporting about. Upadeshaat : 
on account of declaration, as Sruti declares. 


An argument in support of Sutra 33 is given. 

The Sruti declares “The immortal one goes wherever 
he likes” (Bri. Up. IV. 3. 12), and again “He taking 
the senses along with him moves about according to 
his pleasure, within his own body.” (Bri. Up. 
II. 1.18). These passages which give a description of 
the wandering of the soul in the dream indicate clearly 
that the soul is an agent. 


II. 3,35 II 

TJpaadanaat 251 

(Also it is a door) on account of its taking the 
•organs. 

Upaadaanaat : On account of its taking (the organs). 

Another argument in support of Sutra 33 is given. 

The text quoted in the last Sutra also indicates that 
the soul in dream state takes the organs with it. “Having 
’taken through the intelligence of the senses, intelligence 
and having taken the senses” (Bri. Up. II. 1-18, 19). 
This clearly shows that the soul is an agent. 
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It is a doer or an agent because it is said to use the 1 
senses. The individual soul is to be admitted as the- 
agent, because he is described in Sruti to take the senses- 
along with him as instruments of his work, while roaming 
within his own body during the dream state. “Thus,, 
he taking the senses along with him, moves about 
within his own body, just as he pleases.” (Bri Up. 
II. 1. 18). 

In the Gita also we find ‘'when the soul acquires a 
body and when he abandons it, he seizes these and goes 
with them, as the wind takes fragrance from the 
flowers” (Gita XV.8) 

II. 3.36 sotIw* II 

Vyapade&haatcha Kriyaayaarru Na chennirdesha - 
viparyayah 25% 

(The soul is an agent) also because it is designated 
as such with regard to actions ; if it were not so, there 
would be a change of designation. 

Vyapadeshaat: on account of mention, from a statement of 
Sruti. Cha : also, and. Kriyaayaam : in respect of performance 
of rites. Na chet : if it were not so, or else, otherwise. Nirdesha - 
viparyayah : reversal of the statement, change of designation. 

The argument in support of Sutra 33 is continued. 

In the passage “Vijnanam Yajnam Tanute, Karmaani 
Tanute-picha”—“Intelligence (i. e., the intelligent 
person, Jiva) performs sacrifices, and it also performs, 
alt acts" (Tait. Up. II. 5). By ‘Intelligence’ the soul 
is meant and not the Buddhi. This clearly shows tha t: 
the soul is an agent. 
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Vijnana refers to Jiva and not to Buddhi, because ifr 
Buddhi is referred to, the word would be ‘Vijnanena’. 
The nominative case in ‘Vijnanam Yajnam, Tanute’ 
should be instrumental case Vijnanena’, by ‘intelligence’' 
meaning through its instrumentality. 

We see that in another text where the Buddhi is meant: 
the word ‘intelligence’ is exhibited in the instrumental 
case “Having through the intelligence of these: 
senses it takes all understanding” (Bri. Up. IL 1. 17). 
In the passage under discussion on the contrary the 
word ‘intelligence’ is given in the characteristic of the 
agent, viz., nominative case and therefore indicates, 
the soul which is distinct from the Buddhi. 


II. 3.37 II 

Upalabdhivadaniyamah 25$ 

As in the case of perception (there is) no rule- 
(here also). 

Vpalabdhivat : as in the case of perception, Aniyamah.: (there is) 
no rule. 

The argument is support of Sutra 33 is continued. 

An objection is raised that if the soul were a free: 
agent, then why should he do any act productive of 
harmful effects ? He would have done only what is- 
beneficial to him and not both good and evil actions. 

This objection is refuted in this Sutra. Just as the: 
soul, although he is free, perceives both pleasant and 
unpleasant things, so also he performs both good and 
evil actions. There is no rule that h& should perform: 
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only what is beneficial and avoid what is bad or 
harmful. 

In the performance of actions, the soul is not 
absolutely free as he depends on differences of place, 
time and efficient causes. But an agent does not cease 
to be so because he is in need of assistance. A cook 
remains the agent in action of cooking, although 
he needs fuel, water, etc. His function as a cook exists 
at all times. 

H. 3.38 ^rlFanWrUI 

Shaktiviparyayaat 264 

On account of the reversal of power (of the Buddhi). 

Shalctiviparyayaat : on account of the reversal of power (of 
the Buddhi). 

The argument in support of Sutra 33 is continued. 

If the Buddhi which is an instrument becomes the 
agent and ceases to function as an instrument there 
would take place a reversal of power, i. e., the 
instrumental power which pertains to the Buddhi would 
have to be set aside and to be replaced by the power 
of an agent. 

If the Buddhi has the power of an agent, it must be 
admitted that it is also the object of self-consciousness 
(Aham-Pratyaya), as we see that everywhere activity 
is preceded by self-consciousness. “I go, I come, I eat, 
I drink, I do, I enjoy.” 

If the Buddhi is endowed with the power of an agent 
«and effects all things, we have to assume for it another 
instrument by means of which it effects everything. 
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because every doer needs an instrument. Hence the 
■whole dispute is about a name only. There is no real 
difference, since in either case that which is different 
from the instrument of action is admitted to be the 
agent. In either case an agent different from the 
instrument has to be admitted. 

II. 3.39. II 

Samaadhyabhaavaatcha 255 

An on account of the impossibility of Samadhi. 

Samaadhyabhaavaat : on account of the impossibility of Samadhi. 
>Cha : and, also. 

(Samadhi : supetconscious state. Abhavat : for want, for 
impossibility, as it becomes an impossible thing). 

The argument in support of Sutra 33 is continued. 

If the soul is not a doer, there will be non-existence 
'of attainment of liberation. If the Jiva or soul is not 
an agent, then the realisation prescribed by Sruti texts 
like “The Atman is to be realised” (Bri. Up. II. 4. 5.) 
through Samadhi would be impossible. The meditation 
taught in the Vedanta texts is possible only if the 
soul is the agent. “Verily, the Atman is to be seen, 
to be heard, to be perceived, to be searched."* “The 
Self we must seek out, we must try to understand” 
•(Chh. Up. VIII. 7. 1.) “Meditate on the Self as 
OM” (Mu. Up. II. 2. *6.) Therefrom also it follows 
that the soul is an agent. 

The soul will not be capable of practising hearing, 
reasoning, reflection, and meditation” which lead to 
Samadhi and the attainment of Knowledge of the 
31 
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Imperishable. Hence there will be no emancipation 
for the soul. Therefore it is established that the souE 
alone is the agent, but not the Buddhi. 

Takshadhikarana : Topic (Adhikarana) 15*. 

\The soul is an agent as long as it is 
limited by the adjuncts . 

II. 3.40 w ^ II 

Yathaa cha Takshobhayathaa 256 

And as the carpenter is both. 

Yathaa : as. Cha : also, and. Takshaa : the carpenter; 
Ubhayataa : in both ways, both ways, is both. 

The argument in support of Sutra 33 is continued. 

That the individual soul is an agent has been proved' 
by the reasons set forth in Sutras 33 to 39. We now 
have to consider whether this agency is its real nature 
or only a superimposition due to its limiting adjuncts. 
The Nyaya School maintains that it is its very nature. 

This Sutra refutes it and declares that it is 
superimposed on the soul and not real. Such doership is 
not the soul’s nature, because if it is so, there could be 
no liberation, just as fire, being hot in its nature, can 
never be free from heat. Doing is essentially of the- 
nature of pain. You cannot say that even if there* 
is the power of doing, emancipation can come when 
there is nothing to do, because the power of doing will 
result in doing at some time or other. The Sruti 
calls the Atma as having an eternally pure conscious 
and free nature. How could that be if doership is its 
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nature ? Hence, its doership is due to its identification 
with a limiting function. ' So there is no soul as 
doer or enjoyer apart from Para-Brahman. You 
cannot say that in that case God will become a Samsari, 
because doership and enjoyment are due only to 
Avidya. 

The body of the carpenter is not the cause of his 
function. His tools are the cause. Even so the soul 
is a doer only through the mind and the senses* 
The scriptural injunctions do not command doing 
but command acts to be done on the basis of such 
doership which is due to Avidya. 

The Sruti declares “This Atman is non-attached." 
(Bri. Up. IV. 3. 15). Just as in ordinary life, a 
carpenter suffers when he is working with his tools 
and is happy when he leaves his work, so does the 
Atman suffer when he is active in the waking and 
dream states through his connection with the intellect, 
etc., and is blissful when he ceases to be an agent as 
in the state of deep sleep. 

The scriptural injunctions in prescribing certaiii 
acts refer to the conditioned state of the Self. By 
nature the Soul is inactive. It becomes active 
through connection with its Upadhis or limiting 
adjuncts, the intellect, etc. Doership really belongs 
to the intellect. Eternal Upalabdhi or consciousness 
is in the soul. Doership implies Ahamkara or ego- 
consciousness. Hence such doership does not belong 
to the soul as its nature but belongs to the intellect. 

The scriptural injunctions in prescribing certain acts 
presuppose an agentship established somehow on 
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account of Avidya or ignorance, but do not themselves 
aim at establishing the direct agentship of the Self. 
The agentship of the Self does not constitute its real 
nature because scripture teaches that its true Self is 
Brahman. We, therefore, conclude that the Vedic 
injunctions are operative with reference to that 
agentship of the soul which is due to Avidya. 

Nor can you infer doership from the description of 
Vihara (play or activity) in dreams, because the 
connection with the mind or intellect continues in 
dreams. Even in the state of dream the instruments of 
the Self are not altogether at rest; because scripture 
declares that even then it is connected with the 
Buddhi.” Having become a dream, together with 
Buddhi, it passes beyond this world.” Smriti also 
says, "when the senses being at rest, the mind not 
being at rest is occupied with the objects, that state 
know to be a dream.” 

It is clearly established that the agentship of the 
soul is due to its limiting adjunct Buddhi only. 

Parayattadhikarana : Topic (Adhikarana) 16. 

The 8oul is dependent on the Lord , when he works. 
(Sutras 41—42) 

JX, 3.41 

Paraattu Tatcchruteh 257 

But (even) that (agency of the soul) is from the 
Supreme Lord, so declares the Sruti, 

Paraat : from the Supreme Lord. Tu : but, indeed. Tat : 
agency, agentship. Sruteh : from Srqti, 90 declares the Sruti. ■, 
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A limitation to Sutra 33 is stated. 

We now enter on the discussion whether the 
agentship characterising the individual soul in the state 
of ignorance on account of its limiting adjuncts is 
independent of the Lord or dependent on Him. 

The Poorvapakshin maintains that the Soul as far 
as it is an agent does not depend on the Lord. 

The word ‘tu* but is employed in order to remove 
the doubt raised by the Poorvapakshin. The view 
that the soul’s doership is due to its desires and its 
possession of the senses as instruments and not to 
the Lord is wrong, because the Sruti declares that 
Lord is the cause. 

The agency of the soul is also due to the Supreme 
Lord. It can be understood from Sruti that the 
agentship of the individual soul is verily subordinate 
to and controlled by the Supreme Lord. The soul 
does good and bad deed being so directed by the Lord. 

Sruti declares “He makes him whom he wishes to 
lead up from these worlds do good deeds ; He makes 
him whom he wishes to lead down from these worlds 
do bad deeds." (Kau. Up. III. 8) and again “He 
who dwelling within the Self pulls the Self within” 
(Sat. Br. XIV. 6. 7. 30). “The universal soul entering 
within, governs the individual souls”—“Antah 
Pravishtah Sastaa Jivanaam.” “The Lord is within 
all, the Ruler of all creatures.” 

You cannot say that that will cause the attribution 
of partiality (Vaishamya) and cruelty (Nairgrinya) to 
the Lord, because He acts according to Dharma 
(merit) and Adharma (demerit). You may reply 
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that these are due to doership and if doership is due 
to the Lord, how can the Lord act according to Dharma 
and Adharma ? 

We reply that the Sruti says that the soul is the 
doer and declares as cause of doership the Supreme 
Lord who is the bestower of the fruits of actions, 
who is immanent in all, who is the witness of all 
actions, and who is the inspirer and guider of all. 


IL 3.42 



Kritaprayatnaapekihastu Vihitopratishiddhaa - 
vaiyarthyaadibhyah 258 


But (the Lord’s making the soul act) depends on 
the works done (by it), for otherwise there will be 
uselessness of the scriptural injunctions and prohibitions. 

Krilaprayatnaapektthah : depends on works done. Tu • but. 
Vihita PrcUishiddha -Avaiyarthyaadibhyah : so that the scriptural 
injunctions and prohibitions may not be meaningless. 

(Vihita : ordained. Pratishiddha : prohibited. Avaiyarthya • 
dibhyah ; on account of non-meaninglessness). 

This Sutra proceeds to narrow the scope of Sutra 
41 within certain limits. 

If causal agency belongs to the Lord, it follows that 
He must be cruel and unjust and that the soul has to 
undergo consequences of what it has not done. He 
must be cruel and whimsical too as He makes some 
persons do good acts and others evil deeds. This 
Sutra refutes this doubt. 

The word ‘tu’ hut, removes the objections. The 
Lord always directs the soul according to its good 
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or 4>ad actions dona in previous births. He bestows 
good and bad fruits according to the soul’s good and 
bad actions. He is the rain which always causes 
each seed to fructify according to its power. Though 
doership, is dependent on the Lord, doing is the soul’s 
act. What the soul does the Lord causes to be done. 
Such doing is due to deeds done in previous birth 
and Vasanas which again are due to previous Karmas 
and so on, Samsara being without beginning (Anadi). 
As Samsara is beginningless there will always be previous 
births with actions performed in those births for the 
guidance of the Lord. Hence He cannot be accused of 
being cruel, unjust and whimsical. To give fruits the 
Lord depends on the soul’s actions. If this were not 
so, the scriptural injunctions and prohibitions would be 
.meaningless. If Lord does not depend on the soul’s 
actions for giving fruit, effort or exertion (Purushartha) 
will have no place at all. The soul will gain nothing 
by follo wing these injunctions. 

Moreover, time, place and causation will be 
capriciously operative and not according to the law 
of cause and effect, if our Karma is not the instrumental 
cause, and the Lord the Supervising Cause. 


Amsadhikarana: Topic (Adhikarana) 17. 

Relation of the individual soul to Brahman . 
(Sutras 43-53) 


II. 3.43 





sfora u 


Amso Naanaavyapadeshaat Anyathaa chaapi 
JDaashakitavaaditvamadheeyata Eke 


259 
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(The soul is) a part of the Lord on account of, 
difference (between the two) being declared and 
otherwise also (i. e., as non-different from Brahman) ; 
because in some (Vedic texts Brahman) is spoken of. 
as being fishermen, knaves, etc. 

Amsah : part. Naanaavyapadeshaat : on account of difference 
being declared. Anyathaa : otherwise. Cha : and. Api : also. 
Daashakitavaaditvam : being fishermen, knaves, etc. Adheeyata : 
read. Eke : some (Srutis, Sakhas of the Vedas). 

This Sutra shows that the individual soul is different 
from as well as the same with Brahman. 

In the last topic it has been shown that the Lord 
rules the soul. Now the question of the relation of the 
individual soul to Brahman is taken up. Is it that of 
master and servant or as between fire and its sparks ? 

The Poorvapakshin holds that the relation is like 
that of master and servant, because that connection 
only is well-known to be the relation of ruler (Lord) 
and subject ruled. 

To this the Sutra says that the soul must be 
considered a part of the Lord, just as a spark is a part* 
of the fire. But then the soul is not actually a part* 
but a part as it were. It is an imagined part only,, 
because Brahman cannot have any parts. Brahman is 
Nishkala, without parts. He is Akhanda (indivisible).. 
He is Niravayava (without limbs). 

Why then should it be taken as a part and not 
identical with the Lord ? Because the scriptures, 
declare a difference between them in texts like “That 
Self it is which we must search out, that it is we must try 
to understand* (Chh. Up. VIII. 7). ~“He who knows 
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Him becomes a Muni” (Bri. Up. IV. 4. 22). “He 
who dwelling within the Self pulls the self from within.” 
(Bri, Up. III. 7. 23). “The Atman is to be seen ? 
(Bri. Up. II. 4. 5). This difference is spoken of from 
the relative view-point. They are identical from the* 
absolute view-point. 

The text “Brahman is the fishermen. Brahman the 
slaves, Brahman these gamblers” etc., indicate that even 
such low persons are in reality Brahman and that all 
individual souls, men, women and children are all 
Brahman. 

The same view-point is set forth in other passages 
such as “Thou art woman, thou art man, thou art the 
youth, thou art the maiden ; thou as an old man totterest 
along on thy staff, thou art bom with thy face turned 
everywhere.” (Svet. Up. IV. 3). Texts like “There 
is no other but He” and similar ones establish the 
same truth. Non-differenced intelligence belongs to the 
soul and the Lord alike, just as heat belongs to the 
sparks as well as the fire. 

From these two views of difference, and non-diffe¬ 
rence, there results the comprehensive view of the 
soul being a part of the Lord. 

II. 3.44 || 

Mantravamaatcha 260 

Also from the words of the Mantra (it is knownt 
that the soul is a part of the Lord). 

Mantravamaat: from the words, of the Mantra, from the letters 
in sacred verses, because of description given in the sacred 
Mantras. Cha : also, and. 
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An argument in support of Sutra 43, that the 
individual soul is a part of Brahman is given. 

A further reason is given to show that the soul is a 
part of the Lord. “Such is the greatness of it; greater 
?than it is the person. One foot of it are all these beings, 
three feet of it are the immortal in heaven,” (Chh. Up. 
III. 12. 6) where beings including souls are said to be a 
ioot ©r part of the Lord. 

qrfteRww? n 

(One foot, i. e., the fourth part of Him are all 
beings, the whole creation covers only a fraction of 
Him). Purusha Sukta : Rigveda : X. 90. 3, declares 
the same thing. “All the beings are but' a foot 
'of Him’. 

The word ‘pada’ and ‘amsa’ are identical. Both 
mean a part or a portion. 

Hence we conclude that the individual soul 
is a part of the Lord, And again from the following 
Teason. 

H. 3.45 eriq ^ 

Api Cha Smaryate 261 

And it is so stated in the Smriti. 

Api : also, Oha : and. Smaryate : it is (so) stated in the Smriti* 

The argument that the individual soul is a part of 
Brahman is concluded here. 

The Smriti also says so—that the individual soul is a 
part of Brahman. An eternal portion of Myself becomes 
the individual soul in the world of life.” (Bhagavad- 
Cita: XV. 7). 
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II. 3.46 qwi l ft q pM TO II 

Prakaa8aadivannaivam Par ah 262 

The Supreme Lord is not (affected by pleasure and 
pain) like this (individual soul) just as light (is 
unaffected by the shaking of its reflections). 

Prakaasaadivat : like light, etc. Na : is not. Evam : thus* 
like this, like the individual soul. Parah : the Supreme Lord. 

The speciality of the Supreme Lord is shown in 
this Sutra. 

Here the Poorvapakshin raises another objection. If 
the soul is a part of the Lord, the Lord also must 
experience pleasure and pain like the soul. We see in 
♦ordinary life that the entire Ramakrishna suffers from 
the pain affecting his hand or foot or some other limb. 
Hence attainment of God would mean maximum grief 
and pain, and the old limited pain of individual soul 
"would be far better. 

This Sutra refutes it. The Lord does not experience 
pleasure and pain like the individual soul. The individual 
soul identifies itself with the body, the senses and the 
mind, on account of ignorance, and therefore experiences 
pleasure and pain. The Supreme Lord neither identifies 
himself with a body, nor imagines himself to be afflicted 
by pain. 

The pain of the individual soul also is not real but 
imaginary only. It is due to non-discrimination of the 
.Self from the body, senses and mind which are the 
products of Avidya or ignorance. 

Just as a man feels the pain of a burn or cut which 
effects his body by erroneously identifying himself with 
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the latter, so also he feels also the pain which affects: 
others such as sons or friends, by erroneously identifying 
himself with them. He enters as it were into them 
through Moha or love and imagines *‘1 am the son, I 
am the friend.” This clearly shows that the feeling of 
pain is due merely to the error of false imagination. 

Some men and women are sitting together and 
talking. If then somebody calls out “the son has died’* 
grief is produced in the minds of those who have Moha 
or love for sons on account of erroneous imagination, 
identification and connection, but not in the minds of 
religious ascetics or Sannyasins who have freed themselves 
from that imagination. If even a man of right knowledge 
who has become an ascetic has no pain or grief conse¬ 
quent on death of relations or friends, God who is 
Supreme and alone, who is pure consciousness, who is 
eternal pure intelligence, who sees nothing beside the 
Self for which there are no objects can have no pain 
at all. 

To illustrate this view the Sutra introduces a 
comparison like light etc. Just as the light of the sun 
which is all-pervading becomes straight or bent by coming 
in contact with particular objects, but does not really 
become so, or the ether of a pot seems to move when 
the pot i^ moved, but does not really move, or as 
the sun does not tremble although its image which is 
reflected in water trembles, so also the Lord is not 
affected by pleasure, pain or grief although pleasure, 
and pain etc., are felt by that part of Him, which is 
called the individual soul which is a product of ignorance 
and is limited by Buddhi, etc. 
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Just as the sun does not become contaminated by 
its touch through its parts, the rays with the impurities 
of the earth, so also the Supreme Lord does not become 
affected by the enjoyment and suffering of the individual 
soul, though the latter is part and parcel of the former. 

When the soul’s individual state due to ignorance is 
sublated, it becomes Brahman, “Thou art That” etc. 
Thus the Supreme Lord is not affected by the pain of 
the individual soul. 

II. 3.47 "er II 

Smaranti Cha 263 

The Smritis also state (that). 

Smaranti : The Smritis state. Cha : and, also. 

Of the two, the Supreme Self is said to be eternal, 
•devoid of qualities. It is not touched by the fruits of 
actions, any more than a lotus leaf by water” The 
Smriti texts like these state that the Supreme Lord does 
.not experience pleasure and pain. 

II. 3.48 

Anujnaaparihaarau Dehasambandhaajjyoti 
raadivat 264 

Injunctions and prohibitions (are possible) on 
account of the connection (of the Self) with the body, 
as in the case of light, etc. 

Anujnaaparihaarau : Injunctions and prohibitions. Dehasam • 
bandhaat ; On account of connection with the body. Jyotiraadivat : 
like light etc. 

The necessity for observance of mandatory and 
prohibitory rules is explained, 
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The Atman or the Supreme Self is one. There cam 
be no injunctions and prohibitions with regard to the 
Atman. But injunctions and prohibitions are possible 
when it is connected with a body. What are those 
permissions and injunctions ? “He is to approach his- 
wife at the proper time.” “He is not to approach* 
the wife of his Guru.” “He is to kill the animal 
devoted to Agnishtoma,” and “He is not to hurt 
any being.” 

Fire is one only but the fire of the funeral pyre is- 
rejected and thit of a sacrifice is accepted. Some things- 
consisting of earth like diamonds are desired; other 
things consisting of earth like dead bodies are shunned. 
The urine and dung of cows are considered pure and 
used as such ; those of other animals are rejected- 
Water poured from a clean vessel or offered by a 
clean person is to be accepted ; that contained in 
an unclean vessel or offered by an unclean man. 
is to be rejected. Similar is the case with the 
Atman. 

When the soul is in a state of attachment to the 
body, ethical ideas of purity and impurity have full 
application. 


it 3.49 li 

Aaantateschaavyatikarah . 26& 

And on account of the non-extension (of the soul 
beyond its own body) there is no confusion (of results 
of actions). 
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Asantateh : on account of non-extension (beyond its own body). 
Cha : and. Avyatikarah : there is no confusion (of results of 
actions). 

The discussion on the special characteristic of the* 
individual soul is continued. 

An objection is raised that on account of the unity 
of the self there would result a confusion of the results; 
of actions, there being only one master, i. e., one soul 
to enjoy the fruits of actions. This Sutra refutes such 
a possibility. 

This is not so, because there is no extension of the 
acting and enjoying self, i. e., no connection on its part 
with all bodies. The individual soul depends on its 
adjuncts, and there is also non-extension of the souT 
on account of the non-extension of those adjuncts. 
The individual soul are different from each other. 
Each soul is connected with a particular body,, 
mind, etc. 

The individual soul has no connection with all the* 
bodies at the same time. He is connected with one* 
body only and he is affected by the peculiar properties; 
of that one alone. Therefore the effects of works done 
by the soul in one body belong to him in respect of that* 
body only and not of any other body. All the individuals 
are not affected by the works done by a particular 
individual. 

There will be no possibility for the Atma, as it is one* 
to experience all the pleasures and all the pains of all 
the bodies, because the bodies are disconnected. 

Therefore there is no confusion of actions or fruits of: 
actions. 
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ii. 3.50 arrow «pt ^ it 

Aabhaasa Eva Cha 266 

And (the individual soul is) only a reflection (of 
Paramatman or the Supreme Lord). 

Aabhaasa : a reflection. Eva : only. Cha : and. 

According to Vedanta the individual soul is only a 
.reflection of Brahman or the Supreme Soul in the 
mind like the reflection of the sun in the water. 
Just as the reflections of the sun in different pots of 
water are different, so also the reflections of the 
Supreme Soul in different minds are different. Just 
• as, when one reflected image of the sun trembles, 
another reflected image does not on that account 
tremble also, so also when a particular soul experiences 
fruits of his actions, viz., pleasure and pain, it 
is not shared by other souls. When the individual 
soul in one body is undergoing the effects of his 
actions, the soul in any other body is not affected on 
•that account. > 

For those, such as the-Sankhyas, the Vaisheshikas 
-and the Naiyayikas on the contrary, who maintain 
that there are many souls and all of them 
all-pervading, it follows that there must be a conf usi on 
of actions and results, because each soul is present 
everywhere near to those causes which produce 
jpleasure and pain. 

According to the opinion of the Sankhyas there 
-exist many all-pervading seifs, whose nature is pure 
'intelligence, devoid of qualities and of unsurpassable 
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excellence. For the common purpose of all of them 
there exists the Pradhana through which the souls 
obtain enjoyment and release. 

In the Sankhya philosophy the individual soul has 
been stated to be all-pervading. If this view be 
accepted there would be confusion of works and their 
‘effects. This view of Sankhyas is therefore an unfair 
conclusion. 

Therefore there can be no confusion of the results 
•of action. 


II. 3.51 

Adrishtaaniyamaat 267 

There being no fixity about the unseen principle 
(there would result confusion of works and their 
effects for those who believe in many souls, each 
all-pervading). 

Adrishtaaniyamaat : There being no fixity about the unseen, 
principle. 

(Adrishta : the fate, the accumulated stock of previous 
actions, waiting as a latent force to bring forth fruits in future, 
merit or demerit acquired by the souls by thoughts, words and 
actions. Aniyamaat : for want of any binding rule, on account 
■of non-determinateness). 

The discussion begun in Sutra 50 is continued. 

Sutras 51 to 53 refute the doctrine of the 
Sankhyas and other schools about the plurality of 
souls, each of which is all-pervading. It leads to 
.absurdities. 

32 
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This confusion cannot be avoided by bringing the 
Adrishta or unseen principle, because if all the souls 
equally are all-pervading, there cannot be any 
binding rule as to upon which of them the force 
will act. 

According to the Sankhyas the Adrishta does not 
inhere in the soul but in the Pradhana which is 
common to all souls. Hence there is nothing to fix 
that a particular Adrishta operates in a particular 
soul. 

The doctrine of the other two schools is open to 
the same objection. According to the Nyaya and 
Vaisheshika school the unseen principle is created by 
the conjunction of the soul with the mind. Here 
also there is nothing to fix that a particular 
Adrishta belongs to a particular soul, as every soul is 
all-pervading and therefore equally connected with 
all minds. 

Therefore the confusion of results is unavoidable. 

ii. 3.52 u 

Abhisandhyaadishu Api Chaivam 268' 

And this is also the case in resolutions,*, etc. 

Abhisandhyadishu : In resolutions, etc. Apt : even. Cha : and. 
JSvam : thus, like this, in the like manner. 

The discussion begun in Sutra 50 is continued. 

The same logical defect will apply also to the resolve 
to do actions. There will be no orderliness of resolves 
to do actions. That is want of order also in matters of 
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personal determination, etc., if the individual soul be 
admitted to be all-pervading. 

If it be held that the resolution which one 
makes to get something or to avoid something 
will allot the Adrishta to particular souls, 
even then there will be this confusion of results of 
actions, because resolutions are formed by the 
conjunction of the soul and the mind. Therefore the 
same argument applies here also. 

If the individual soul is ail-pervading, there 
cannot be any order in motives or matters of 
personal determination such as “I will do a 
certain thing” or “I will not do a certain thing” 
because in such a case, every one becomes conscious 
of the determination of every other. Therefore no 
order of determination and its putting it into action 
can be maintained. Moreover collision between wills 
cannot be avoided. But order is found in this world 
everywhere. 

Therefore it is established that the soul is not 
all-pervading. 

II. 3.53 

Pradesliaaditi chenna , Antarbhaavaat 269 

If it be said (that the distinction of pleasure and 
pain etc., results) from (the difference of) place, (we 
say) not so, on account of the self being in all 
bodies. 
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Pradeshaat : on account of particular locality or environment, 
from (difference of) place. Iti : thus. Chet : if. Na: not so, 
the argument cannot stand. Antarbhaavaat : on account of the 
self being in all bodies. 

An objection to Sutra 52 is raised and refuted. This 
Sutra consists of two parts, viz., an objection and its 
reply. The objection portion is ‘Pradeshaaditi chet’ 
and the reply portion is ‘Na Antarbhaavaat.’ 

The Naiyayikas and others try to get over the 
difficulty shown in the previous Sutra by giving the 
following argument. Though each soul is all-pervading, 
yet, confusion of results of actions will not occur if we 
take its connection with the mind to take place in 
that part of it which is limited by its body. 

Even this cannot stand. This also is not possible on 
account of its being within all. Because, as being equally 
infinite all seifs are within all bodies. Every soul 
is all-pervading and therefore permeats all bodies. 
There is nothing to fix that a particular body belongs 
to a particular soul. 

Moreover on account of the doctrine of limitation due 
to difference of place it would follow that sometimes 
two seifs enjoying the same pleasure or pain may 
effect their fruition by one and the same way, as it 
may happen that the unseen principle of two seifs 
occupies the same place. 

Further, from the doctrine that the unseen 
principles occupy fixed places it would follow that no 
enjoyment of heaven can take place, because the 
Adrishta is effected in definite places such as, e. g.. 
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the body of a Brahmana and the enjoyment of heaven 
is bound to a definite different place. 

There cannot be more than one all-pervading 
entity. If there were many all-pervading entities 
they would limit each other and therefore cease 
to be all-pervading or infinite. Therefore there is 
only one Atma and not many. The Vedanta doctrine 
of one Atma is the only faultless doctrine. The only 
doctrine not open to any objections is the doctrine 
of the unity of the Self. The plurality of selves in 
Vedanta is only a product of Avidya, nescience or 
ignorance and not a reality. 

Thus ends the third Pada (section 3) of the second 
Adliyaya (Chapter II) of the Brahmasutras or the 
Vedanta Philosophy. 



CHAPTER II 
Section 4 
INTRODUCTION 


In the third Pada or section it has been shown that 
ether and other elements are produced from Brahman by 
reconciling the apparently contradictory texts of the 
Srutis that treat of their origin. It has been shown that 
a conflict of the Vedic passages as to the origination 
of the ether, etc., does not exist. The same is now 
done in this section with regard to the vital airs or 
Pranas, and senses. The texts that deal with the origin 
of the Pranas and senses are taken up for discussion. 
This section establishes that the vital airs and the senses 
derive their origin from Brahman. 



SYNOPSIS 


This section (Pada) IV of Chapter II is devoted to 
the discussion of the creation of the senses, the chief 
Prana. It establishes that they originate from Brahman. 

Adhikarana 1 (Sutras 1-4) teaches that the Pranas 
(senses) originate from Brahman. 

Adhikarana II (Sutras 5-6) declares that the senses 
are eleven in number. 

Adhikarana 111 (Sutra 7) teaches that the senses 
are of minute size (Anu) and not all-pervading. 

Adhikarana IV (Sutra 8) intimates that the chief 
Prana is also produced from Brahman. 

Adhikarana V (Sutras 9-12) informs us that the 
chief Prana is a principle distinct from air in general and 
from Pranas (senses) discussed above. 

Adhikarana VI (Sutra 13) teaches that the chief 
Prana is minute (Anu) and not all-pervading. 

Adhikarana VII (Sutras 14-16) teaches that the 
organs are superintended and guided in their actions 
by special deities. The senses are connected permanently 
with and are subservient to the individual soul. Hence 
the individual soul and not the presiding deities is their 
master. 

Adhikarana VIII (Sutras 17-19) inform us that 
organs are independent principles and not mere modes 
or functions of the chief Prana. Prana is not the resultant 
of the combined functions of all the eleven senses. 
Although Prana is different from the senses and 
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therefore not included in their number of eleven, yet it 
is like them, an instrument of action, as it has a specific 
and extra-ordinary function of supporting and nourishing 
the body sustaining life and supporting the senses. 

Adhikarana IX (Sutras 20-22) declares that the 
creation of names and forms (the Namarupavyakarana) 
is the work not of the individual soul but of the 
Lord. 

Flesh originates from earth. So also is the case of 
the two other elements. 

On account of preponderance of a particular element 
in them the gross elements are so named after it. As 
for instance the gross water is produced from the 
mixture of all the five primary elements but as the 
share constituted by the element water preponderates 
in the composition of the gross water, it is named 
water. 
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Pranotpatyadhikaranam: Topic (Adhikarana) 1. 

The Pranas have their origin from Brahman . 
(Sutras 1-4) 


II. 4.1 *WT STTcrrT: II 

Tathaa Praanaah 270 

Thus the vital airs (are produced from Brahman). 

Tathaa : thus, likewise, similarly, like the creation of the 
five primal elements as stated in the previous section. Praanaah : 
the Pranas, the organs. 

The creation of the Pranas or senses is now 
described. 

The Pranas are divided into two classes, namely,. 
Pranas in a strict sense and Pranas in a metaphorical 
sense. The eleven senses, sight, hearing, etc., are' 
called Pranas in a secondary meaning. The five Pranas, 
Prana, Apana, Vyana, Samana and Udana are the 
principal Pranas. Among these, the author first takes 
up the eleven senses which are called Pranas in a 
secondary sense. 

Poorvapakshin : The Pranas have no origin for they 
are eternal like the Jivas and existed even before 
creation. 

Siddhantin : The Pranas have origin. 

The Poorvapakshin or the opponent says : The 
chapters which treat of the origin of things do not 
record an origin of the vital airs, e. g., “It sent forth 
fire”, etc., (Chh. Up. VI. 2. 3). “From that Self sprang: 
ether”, etc,. (Taitt. Up. II. 1). It is said clearly in 
some places that the vital airs were not produced. “This 
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<was indeed non-existence in the beginning. They say 
what was that non-being ? Those Rishis indeed were 
the non-being in the beginning. They say who are those 
Rishis ? The Pranas (organs) are indeed the Rishis.” 
(Sat. Br. VI. 1. 1. 1), This shows that the Pranas 
(organs) are eternal and not created. 

This Sutra refutes the above view and says that the 
Pranas are produced just like ether from Brahman. The 
word “Tathaa, thus or likewise” does not refer to the 
preceding topic of the last section which is the plurality 
of souls but to the creation of ether, etc., treated in 
the last section. Sruti texts directly declare their 
origination. “From that (Brahman) are produced 
the vital air, mind and all the organs” (Mu. 
Up. II. 1. 3. 1.). “As small sparks come forth from 

fire, thus do all vital airs come forth form that 

Brahman” (Bri. Up. II. 1. 20). “The seven vital 
-airs also spring from Him” (Mu. Up. II. 1. 8). 

“He sent forth the vital air ; from the vital air, 

Sraddha, ether, air, light, water, earth, sense, mind, 
food” (Pras Up. IV. 4). 

Therefore, the senses are created. 

If the creation of the Prana is not stated in some 
places, that will not lessen the force of the passages 
about such creation. “Na Hi Kvachidasravanamanyatra 
Srutam Nivarayitumutsahate ; “Tattejo-srjat”, “Etas- 
maajjaayate Praanah”. 

The circumstance of a thing not being stated in some 
places has no power to invalidate what is stated about 
it in other places. 

Therefore an account of equality of scriptural 
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statements it is proper to maintain that the Pranas also 
are produced in the same way as ether and so on. 

II. 4.2 II 

Gaunyasambhavaat 271 

On account of the impossibility of a secondary 
(origin of the Pranas). 

Gaunt : secondary sense. Asambhavaat : on account of 
impossibility, as it is impossible, being impossible. 

A plausible objection to Sutra 1 is refuted. 

The Poorvapakshin says : The S'atapatha Brahmana 
speaks of the existence of the Pranas (organs) before 
creation. The texts which describe their creation 
speak in a secondary sense only. 

This Sutra refutes it. The statement as to the origin 
of the Pranas cannot be taken in a secondary sense 
because therefrom the abandonment of a general 
assertion would result. “By the knowledge of one, 
everything else is known/' What is that through 
which when it is known everything else becomes 
known ?” (Mu. Up. I. 1. 3). Therefore the Pranas 
that are produced from Brahman. 

The creation of everything from Brahman has been 
reiterated in Sruti. There is no Sruti which contradicts 
it. “Yato Vaa Imaani Bhootani Jayante”--from which 
originate all these things. (Tait. Bhriguvalli-I. 1). In 
the face of the express statement in Srutis that all things 
are created from Brahman, it is absurd to suppose 
the Pranas (senses) are the sole exceptions. 
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The reference to the existence of the Pranas (organs)' 
before creation in the Satapatha Brahmana pertains 
to Hiranyagarbha. Hiranyagarbha is Cosmic Prana. 
It is not resolved in partial dissolution of the universe. 
Even Hiranyagarbha is resolved in complete dissolution 
(Mahapralaya). 

ii. 4.3 || 

Tatpraakcchratescha 

On account of that (word which indicates origin) 
being mentioned first (in connection with Pranas). 

Tat : That. Praak : iirst. Sruteh : from Sruti, on account 
of Uie Sruti text being mentioned. Cha : and, also. 

An argument in support of Sutra 2 is given. 

A further reason is given in this Sutra to indicate 
that the Pranas (organs have taken their origin from 
Brahman. 

Further, because of the use of the word ‘Jayate’, j, e>i 
is born in respect of Pranas existing prior to Akasa or 
ether, etc., it is clear that the Pranas (organs) have 
originated from Brahman. 

The scriptural statement about the origin of the 
Pranas is to be taken in its literal-or primary sense only. 
The text referred to is “From that (Brahman) are 
produced the Prana (vital air), mind and all the organs, 
ether, air, water, fire and earth.” (Mu. Up. II. 1. 3). 
Here the word “Jaayate”, i. e., is born occurs at the 
very beginning of the things enumerated. If the word 
is interpreted in its primary sense with reference to 
ether, etc., it must be all the more so interpreted with 
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reference to the Pranas, mind and organs which are 
inentioned earlier. 

The secondary sense is not acceptable because the 
Sruti places the Pranas (organs) prior to Akasa, air, 
etc. The word (Jayate) occurs first, then the words 
signifying Prana and the senses and last of all come 
Akasa, air, etc. Now that the word ’Jayate’ is accepted 
in its primary sense with respect to Akasa, etc., why 
should it be taken in a secondary sense, in connection 
with Pranas (organs) which the Sruti has placed 
; prior to Akasa, etc ? 

It would be absurd to decide that a word 
enumerated once only in one chapter and one sentence 
and connected with many other words, has in some cases 
to be taken in its primary sense and others in a secondary 
sense, because such a decision would imply want of 
uniformity. The word ’Jayate’ which comes in the end 
must be connected with the Pranas, etc., mentioned in 
- the earlier part of the sentence. 

II. 4.4 II 

Tatpoorvakatvaadvaachah 273 

Because speech is preceded by that, (viz., fire and 
the other elements). 

Tatpoorvakatvaat : being preceded by them (the elements). 
Vaachah : of the organ of speech. 

Another argument in support of Sutra 2 is given. 

The Chhandogya Upanishad declares “For, truly, 
■my child, mind consists of earth (i. e., food), Prana of 
< water, Vaak of speech of fire. (VI. 5. 4). This text 
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clearly indicates that the organs etc., are products of 
the elements. The elements in their turn originate 
from Brahman. Therefore the organs (Pranas) are also 
products of Brahman. As the Pranas (organs) are the 
products of the elements, they are not separately 
mentioned in the Sruti passages which treat of the 
origin of things. 

By the statement in the Sruti of the direct causation 
of the elements it is suggested that the Pranas (senses) 
have Brahman for their immediate cause. 

Moreover the passage concludes by saying that the 
entire world is the creation of Brahman, and is the form 
of Brahman and is ensouled by Brahman. 

Therefore it is an established conclusion that the 
Pranas also are effects of Brahman, The Pranas (organs) 
have an origin just like the elements ether, etc., and 
are not eternal. 


Saptagatyadhikaranam : Topic (Adhikarana) 2. 

The number of the organs . 

(Sutras 5-6) 


II. 4.5 


m 



ii 


Saptagatervisheshitatvaatcha 274 


The Pranas (organs) are seven on account of this 
being understood (from scriptural passages) and of the 
specification (of those seven). 

Sapta : seven. Oateh : from the movement, being so known, 
(from the scriptural passages), Visheshitatvaat : on account of 
tke specification. Cha : and. 
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The number of the Pranas (senses) is now 
discussed. 

The number of the organs is ascertained in this and 
the next Sutra. A doubt arises here owing to the 
conflicting nature of the scriptural passages. In one 
place seven passages are mentioned “The seven Pranas 
(organs) spring from Him” (Mu. Up. II. 1. 8). In 
another place eight Pranas are mentioned as being 
Grahas “Eight Grahas there are and eight Atigrahas” 
(Bri. Up. III. 2. 1). In another place nine “Seven 
are the Pranas of the head, two the lower ones” (Tait. 
Samhita V. 3. 2. 5). Sometimes ten “Nine Pranas 
indeed are in men, the navel is the tenth” (Tait. 
Samhita V. 3. 2. 3). Sometimes eleven “Ten are these 
Pranas in man, and Atman is the eleventh” (Bri. Up. 
III. 9. 4). Sometimes twelve “All touches have their 
centre in the skin” (Bri. Up. II. 4. 11). Sometimes 
thirteen, “The eye and what can be seen” (Prasna. IV. 
8). Thus the scriptural passages disagree about the 
number of the Pranas (organs). 

This Sutra gives the view of the Poorvapakshin or 
the opponent. Here the Poorvapakshin maintains that 
the Pranas are in reality seven in number, because it is 
stated to be so in some scriptural texts such as “The 
seven Pranas (organs) sprang from Him” (Mu. Up. 
II. 1. 8). These seven Pranas are moreover specified in 
Tait. Samhita V. I. 7. 1. Seven indeed are the Pranas 
in the head.” 

Eight or nine organs are enumerated in some texts 
but these are only modifications of the inner organ. 
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lienee there is no contradiction, in the Sruti texts if 
'we take the number as seven. 

To this'argumentation of the Poorvapakshin the next 
.Sutra gives a suitable reply. 

II- 4.6 

Hastaadayastu Sthiteto Naivam 275 

But (there are also in addition to the seven Pranas 
-.mentioned) the hands and rest. This being a settled 
matter, therefore (we must) not (conclude) thus (viz., 
that there are seven Pranas only). 

Ha8taadayah : hands and the rest. Tu : but. Sthite : being 
.determined, being a fact, while abiding in the body. Atah : 
therefore. Na : not, Evam : thus, so, like this. 

Sutra 5 is refuted and the actual number of the 
.Pranas (senses) is ascertained. 

The word ‘tu’ but refutes the view of the previous 
Sutra. Sutra 6 is the Siddhanta Sutra. 

The number seven is not correct. 

In addition to the seven Pranas scripture mentions 
-other Pranas also such as the hands, etc. “The hand is 
<one Graha (organ) and that is seized by work as 
vthe Atigraha ; for with the hands one does work.” 
(Bri. Up. III. 2.8), and similar passages “ten are the 
senses in a man and mind with these completes the 
number eleven” (Bri. Up. III. 9. 4). Such texts 
indicate that the hands etc., are additional organs. 
Therefore, four other organs viz., hands, feet, anus, and 
tthe organ of generation have to be added to the seven 
organs already mentioned, viz., eyes, nose, ears, tongue. 
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touch (skin), speech, and mind, inner organ. The 
intellect, egoism, Chitta or memory are not separate 
organs. They are only modifications of the mind. 

Therefore, the number of organs is in all eleven. 
This is the number that is fixed. They are, the five 
organs of knowledge (Jnana-Indriyas), the five organs 
of action (Karma-Indriyas), and the inner organ, 
mind. 

To unite all the diverse activities of the organs, 
it is necessary that there should be an organ which must 
exist as a unifying agent with the memory of the past 
and the present together with the anticipation of the 
future, because without such an organ the activities of 
the organs would be unharmonised and discordant. This 
unifying organ is the inner organ or the Manas (mind). 
This one inner organ assumes four names such as mind, 
intellect, egoism, Chitta according to the functions it 
performs (Vritti-bheda). 

In the passage “Nine Pranas indeed are in man, the 
navel is the tenth’', the expression “ten Pranas" is 
used to denote the different openings of the human body, 
not the difference of nature of the Pranas. Because 
no Prana is known that bears the name of navel. As 
the navel is one of the special abodes of the chief Prana, 
it is here enumerated as a tenth Prana. 

There are only eleven Pranas. This conclusion is 
confirmed by one of; the scriptural passages, “Ten are 
these Pranas in man and Atman is the eleventh." By 
the word Atman we have to understand the internal 
organ on account of its ruling over the organs. 

33 
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Praanaanutvaadhikaranam : Topic (&Hrikaraaa) 3. 

The organs are mi/nnte in size. 

II. 4.7 STURTS 11 


Anavascha 27& 

And (they are) minute. 

Anavali : minute. Cha : and, also. 

The nature and size of senses is now ascertained. 

The author now considers the question of the nature 
and size of the. senses. Are these senses all-pervading or 
are they minute ? The Poorvapakshin says that the 
senses are all-pervading, because we can hear sounds 
at a distance and see objects far off. The Siddhanta 
view however is that senses are atomic. 

The word “cha" has the force of certainty. It 
means that the senses are not all-pervading but atomic. 
This Sutra refutes the doctrine of the Sankhyas who 
maintain that the senses are all-pervading. 

The organs are minute. Minute does not mean 
atomic, but subtle and limited in size. 

The organs must be subtle ; for, if they are gross we 
could see them when they go out of the body at the 
moment of death, as a snake comes out of its hole. 
Had they been all-pervading like the ether, there would 
have been no movement possible on their part, and 
the texts which speak of their passing out of body and< 
going and coming along with the soul at death and birth 
would be contradicted. The soul cannot have them as 
his essence. 
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It cannot be said that even if they are all-pervading 
they can have a particular mode or function within the 
body because it is that particular mode or function 
which we call the sense or the instrument. Moreover, 
we do not perceive through the senses what is happening 
throughout the world. If they were all-pervading we 
will certainly perceive through them what is happening 
throughout the world. 

Therefore the senses are all subtle and finite, i, e., 
of limited size. 


Praanasbraishtya&dhikarana : Topic (Adhikarana) 4. 

The chief Prana has also an origin from Brahman . 

II. 4.8 u 

Sreshthascha 277 

And the best (i, e., the chief vital air or Prana is 
also produced), 

Shrcshthah ; the best, the highest, the chief Prana (vital force 
or life-energy), Cha : and, also. 

The chief Prana is being characterised now. 

The chief Prana has also an origin. It is an effect 
of Brahman. 

The Poorvapakshin or the opponent says : “From 
this (Brahman) is produced the vital force or Prana" 
(Mu. Up. II. 1. 3). Again we have “By its own law 
the one was breathing without wind ; there was nothing 
different from that or higher than that” (Rig. Veda X. 
129. 2). Here the words 'was breathing’, which denote 
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the proper function of breath show that breath or Prana 
must have existed before the creation. Therefore it may 
be concluded that Prana was not created. There seems 
to be a contradiction with reference to its origination. 

This Sutra refutes the above view and declares that 
even the chief Prana is produced from Brahman. 

The words “was breathing” are qualified by the 
addition "without wind” and so do not intimate that 
Prana existed before creation. 

Moreover scriptural passages such as "He is without 
breath, without mind, pure” (Mu. Up. II. 1. 2) 
declare clearly that Brahman is without any qualifications 
such as Prana and so on. Therefore the words “was 
breathing" have merely the purpose of stating the 
existence of the cause. They intimate that Brahman, 
the cause existed before creation as is known from the 
texts like “Existence alone was there before this” (Chh. 
Up. VI. 2. 1). 

In the Sruti passage "Aaneedavaatam”, the word 
“Avaata” shows that what is referred to is something 
which is anterior to Prana. Aaneeth, therefore refers 
to Brahman. 

The term “the best” denotes the chief vital air 
(Mukhya Prana) according to the declaration of 
scripture, "Breath indeed is the oldest and the best” 
(Chh. Up. V. 1.1). The breath is the oldest or the 
chief because it begins its function from the moment 
when the child is conceived. The senses of hearing etc., 
begin to function only when their special seats, viz., the 
ears, etc., are formed. They are, therefore, not the 
oldest. It is called the oldest or the chief on account 
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of its superior qualities and on account of the passage 
“We shall not be able to live without thee.” (Bri. 
Up. VI. 1. 13). The chief Prana is called the best, 
because it is the cause of the maintenance of the body. 

Vayukriyadhikarana : Topic (Adhikarana) 5, 

The Chief Prana is different from 
air and sense functions . 

(Sutras 9-12) 

ir. 4.9 * 5 nqf^g*rjjq^iT 5 Ui 

Na Vaayukriye Pritliagupadeshaat 278 

(The chief Prana is) neither air nor function, on 
account of its being mentioned separately. 

Na : not. Vaayukriye : air or function. Prithak : separate, 
separately. Upadeshaat : because of the teaching, on account of 
its being mentioned, (Prithagupadeshaat : because of the 
separate mention.) 

The nature of the chief Prana is discussed in this 
Sutra. 

The Poorvapakshin or the opponent maintains that 
there is no separate principle called Prana, and that the 
Prana is according to Sruti nothing but air. For Sruti 
says, “Breath is air ; that air assuming five forms is 
Prana, Apana, Vyana, Udana, Samana. Or it may be 
considered as the combined function of all organs. Just 
as eleven birds shut up in one cage may move the cage 
by the combination of their efforts, so also the eleven 
Pranas which abide in one body functioning together 
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produce one common function called Prana. This is 
the view of the Sankhyas. The Sankhyas teach “The 
five airs, Pranas, etc., are the common function of the 
organs (instruments). Therefore, there is no separate 
principle called Prana. 

This Sutra refutes these views and says that the 
Prana is neither air nor function of organs, for it is 
mentioned separately from air and the sense functions. 
“Breath indeed is the fourth foot of Brahman. That 
foot shines and warms as the light called air” (Chh. 
Up. III. 18. 4.), Here it is distinguished from air. 
Each sense and its function are identical. 

Again other passages also in which the Prana is 
mentioned separately from air and the organs are 
here to be considered, e. g. t “From Him is born the 
Prana, mind and all organs of sense, ether, air, etc.” 
(Mu. Up. II. 1. 3). This indicates that Prana 
is not a function of any organ because in that case 
it would not have been separated from the 
organs. 

It is not possible that all the organs together 
should have one function and that that function 
should be the Prana, because each organ has its 
own special function and the aggregate of them 
has no active power of its own. Prana cannot 
be said to be the resultant of the joint functioning of 
the senses, as the functions are diverse. 

The passage “Breath (Prana) is air” is also correct, 
because the effect is only the cause in another form. 
The Prana is only air that functions within the body. 
The air passing into the Adhyatma state, dividing itself 
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five-fold and thus abiding in a specialised condition 
is called Prana. 

The analogy of the birds in a cage is not to the 
point, because they all have the same kind of activity 
which is favourable to the motion of the cage. But 
the functioning of the senses are not of one kind but 
different from one another. They are also of a distinct 
nature from that of Prana. Prana is quite dissimilar 
to hearing, etc. Hence, they cannot constitute life. 
Therefore, Prana is a separate entity. 

Moreover if the vital breath were the mere function 
of organs it could not be glorified as the ‘best’ and 
speech, etc., could not be represented as subordinate 
to Prana. Hence the Prana is different from air and 
the functions of the organs. 

ii. 4.10 ii 

Ghakshuraadivattu Tatsahaahishbyaadibhyah 279 

But (the Prana is subordinate to the soul), like eyes 
etc., on account of (its) being taught with them (the 
eyes, etc.) and for other reasons. 

Chakshuraadivat : like the eyes and the rest. Tu : but. 
Tatsaha : along with them. Shishtyaadibhyah ; on account of (its) 
being taught, because of the scriptural instructions and other 
reasons. 

The characteristics of Prana are continued. 

The Poorvapakshin says : The Prana also must be 
considered 'to be independent in this body like the 
individual soul as scripture declares it to be the best 
and the organs such as speech etc., to be subordinate 
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to it. Various powers are attributed to it in scripturai 
passages. It is said that when speech and the other 
organs are asleep the Prana alone is awake r that the 
Prana alone is not reached by death ; that the Prana 
is the absorber, it absorbs speech, etc., that the 
Prana guards the other senses (Pranas) as a mother 
her sons. Hence it follows that the Prana is 
independent like the individual soul. 

This Sutra refutes this and says that the Prana is 
subordinate to the soul. 

The words ‘tu’ but sets aside the independence of 
the Prana. It removes the doubt. 

The word “Adi” etc., indicates that the word ‘Prana’ 
is also used in the sense of sense-organs. The Prana 
is enumerated along with the senses in order to indicate 
that it is not independent. 

The Prana subserves the soul like the senses, because 
it is described with them etc. The chief Prana is not 
independent of the Jiva, but is. like the senses, a 
means of his being Karta (doer) and Bhokta ( enioyer ). 
The Soul is the King. Prana is his minister. The 
senses are his subjects. Prana is described along with 
the senses. It abides in the body like the senses. 
Further it is Achetana (non-sentient) like them. It 
is composed of parts. These are the other reasons for 
refuting the independence of Prana. Therefore it 
depends on the soul and serves the soul like the senses. 

Prana is like the eyes, etc., one of the tools or 
instruments of the individual soul though it stands 
foremost among them, because it is placed in the 
same category with the eye and the other senses in 
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a mutual conversation amongst them described in the* 
Brihadaranyaka Upanishad Chap. VI. 1. 7-14. Things 
having similar attributes are always grouped and taught 
together, e. g., the Brihatsaman and the Rathantarasa- 
man. Hence it is subordinate to the soul. 

ii. 4.ii apROKsrrsTr u H ii 

Akaranatvaatcha Na Doshastathaa Hi Darshayati 280 

And on account of (its) not being an instrument the 
objection is not (valid) ; because thus (scripture)' 
declares. 

Akaranatvaat : on account of (its) not being an instrument. 
Cha : and, also. Na : not. Doshah : defect, objection, fault. 
Tathaa : thus, so. Hi : as, because. Darshayati : teaches,, 
scripture shows, declares. 

An objection against Sutra 10 is refuted. 

The Poorvapakshin or the opponent says : if the Prana 
is subordinate to the soul like the organs, then it 
must stand in the relation of an instrument to the 
soul like the organs. W e must assume another 
sense-object analogous to colour. But there is no 
twelfth sense-object. There are only eleven functions 
and eleven organs. There is no room for a twelfth* 
organ when there is no twelfth sense-object. 

The word “Cha,'’ and, has the force of “but” here, 
and is used to remove the doubt raised above. 

This Sutra refutes the above objection. Prana is 
not an instrument. Scripture declares that the chief 
Prana has a specific function which cannot belong to the 
other organs. The body and all the senses subsist by 
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means of the chief Prana. The scriptural passages say : 
“Then Prana as the best said to the organs : Be not 
deceived. I alone dividing myself five-fold support this 
body and keep it” (Pras. Up. II. 3). Another passage, 
viz., “With Prana guarding the lower nest” (Bri. 
•Up. IV. 3. 12), shows that the guarding of the body 
depends upon the Prana. 

Again two other passages show that the nourishing 
of the body depends on Prana “From whatever limb 
Prana goes away that limb withers” (Bri. Up. I. 3. 19). 
“What we eat and drink with it supports the other 
• organs” (Bri. Up. I. 3. 18). And another passage 
declares that the soul’s departing and staying depend 
on Prana. “What is it by whose departure I shall 
depart, and by whose staying I shall stay ?-—the 
.created Prana.” (Pras. Up. VI. 3. 4). 

All these texts show that the function of the Prana 
is nourishing and upkeep of the body. Prana protects 
the body from dissolution. The strength of the body 
. and the senses also depends upon Prana. Prana supports 
the body and energises it with all the senses. This is 
its specific function. 

Prana is of the greatest help to the soul by being 
the support of all other senses. Not only does it support 
the senses but it is the organising life of the body and 
hence of the greatest importance to the Jiva or the 
individual soul. 

Prana has no function like the ordinary sense. 
Therefore it cannot be styled as Indriya or organ. 
.Hence it is excluded from the list of eleven senses. 

The chief Prana is also an instrument of the soul. 
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The senses like the eye, ear, etc., are as if officials of 
the Jiva and help him in his enjoyment and activity 
but the chief Prana is his prime minister. It assists 
him in his highest functions and in the attainment of 
all his desires. 

This is not the only function of Prana. There are 
other functions also. The next Sutra describes the 
other functions. 

ii. 4.12 u 

Panchavrittirmanovat Vyapadishyate 281 

It is taught as having a five-fold function like 
the mind. 

Panchavrittih : having five-fold function. Manovat : like the 
mind. Vyapadishyatc : is described, it is taught, it is designated. 

The description of the characteristics of the chief 
; Prana is continued. 

Prasna Upanishad declares “I alone dividing myself 
five-fold support this body and protect it.” (Pras. 
Up. II. 3). 

Just as the mind in relation to the five senses has 
five modes, even so Prana has five modes, vie.. Prana, 
Apana, Vyana, Udana and Samana. Prana does the 
function of respiration ; Apana evacuation ? Samana 
digestion assimilation of food; Vyana circulation of 
blood (aiding feats of strength) ; and Udana deglutition. 
Udana helps the soul to pass out of the body at the 
time of death. In this respect Prana resembles the 
inner organ which though one has a five-fold aspect 
as mind, intellect, ego, Chitta and Ullam. 
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Just as the mind being endowed with several 
functions such as desire, contemplation, faith, volition, 
feeling, knowing, etc., serves the individual soul, so also 
the chief Prana does good to the individual soul being 
vested with the five functions. 

The functions of the mind according to Raja Yoga 
of Patanjali Maharshi are right knowledge, error, 
imagination, slumber and remembrance. Or the Sutra 
may quote the means as an analogous instance merely 
with reference to the plurality and not the five-foldness 
of its functions. 

The Prana's subordinate position with regard to the 
soul follows from its having five functions like the 
mind. 

Shreshthaanutvaadhikaranam : Topic (Adhikarana) 6. 

The minuteness of the chief Prana . 

II. 4.13 Sftjpi || 

Auuscha 282 

And it (chief Prana) is minute. 

Anuh : minute. Cha : and. 

The description of the characteristics of chief Prana 
is continued. 

The chief Prana is also minute like the senses. Here 
also we have to understand by minuteness that the 
chief Prana is subtle and of limited size, not that it is 
of atomic size, because by means of its five functions it 
pervades*the whole body. 

Prana is subtle because it cannot be seen when it 
goes out of the body. It is limited or finite, because 
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the scripture speaks of its passing out, going and coming. 
Had it been all-pervading, there could have been no 
movement on its part. 

Therefore Prana is also finite or limited. 

It may be objected that it is all-pervading according 
to the text #t He is equal to a gnat, equal to a mosquito, 
equal to an elephant, equal to these three worlds, equal 
to this universe.” (Bri. Up. I. 3. 22). But the 
all-pervadingness of which this text speaks is with 
respect to Hiranyagarbha, the cosmic Prana, the Prana 
of the macrocosm. It is all-pervading in its universal 
aspect ; in its individual aspect it is limited. 

The statements of equality ‘‘equal to a gnat”, etc., 
declare the limited size of the Prana which abides within 
every living being. 

Jyotiraadyadhikaranam : Topic (Adhikarana) 7. 

The presiding deities of the organs . 

(Sutras 14—16). 

n. 4.14 iwJtfiftisifasR 3 fflflwwm u 

Jyotiraadyadhishthaanam tu Tadaamananaat. 283 

But there is the presiding over by Fire and others 
(over the organs), because of such statement, in Sruti. 

Jyotiraadyadhishthaanam : presiding over by Fire and others. 
Tu ; but, Tadaamananaat : because of such statement in Sruti, on 
account of the scriptures teaching that. 

Now follows a discussion on the dependence of the 
organs or the presiding deities. 

The Poorvapakshin holds that the Pranas (senses) 
act from their own power. If we admit that the 
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Pranas act only under the guidance of the presiding, 
deities, it would follow that those guiding deities are 
enjoyers of the fruits of the actions and the individual 
soul would thus cease to be the enjoyer. 

The word ‘tu’—but, is used in order to remove the 
doubt. It excludes the Poorvapaksha. 

The Pranas and senses function not because of their 
own potency but because of the power of the deities 
presiding over them. 

Pranas, the senses are under the guidance of the 
deities such as Fire and others presiding over them. 
Sruti also states so. Aitareya Aranyaka declares 
’‘Fire having become speech entered the mouth” 
(Ait. Aran. II. 4. 2. 4). The senses are inert. They 
cannot move by themselves. 

The assertion that the Pranas being endowed with 
the capability of producing their effects act from their 
own power is unfounded, as we see that some things 
which possess the capability of motion such as cars 
actually move only if dragged by bulls and the like. 

Therefore the Pranas and the senses are dependent 
on the presiding deities. 

II. 4.15 STS^il 

Praanavataa shabdaat 284 

(The gods are not the enjoyers, but the soul, because- 
the organs are connected) with the one (i. e., the 
soul)possessing them (a thing we know) from ihe 
scriptures. 

Praanavataa : with the one possessing the Pranas (organs). 
Shabdaat : from the scriptures. 
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From the preceding Sutra a doubt may arise, that 
the gods, who guide the senses may be the enjovers ; 
this doubt is removed by this Sutra. 

‘Prana’ here is a synonym for Indriya or sense. 

The senses are connected with the soul. This is 
described by the Sruti. Though the gods guide the 
senses, though they are the presiding deities of the 
organs, they cannot become Bhoktas or enjoyers. The 
individual soul is the master. The senses are his 
servants. The senses function for subserving the 
interest of the soul. The individual soul is the Lord- 
of the aggregate of the instruments of action. The 
Jiva alone realises that he sees, hears, etc. 

The scriptures declare “Then where there is the 
eye, entering this opening—the cavity of the eye— 
it is there to serve the individual soul, the eye itself is 
the instrument of seeing.’ 1 “He who knows ‘Let me 
smell this’ he is the Self, the nose is the instrument 
of smelling.’’ (Chh. Up.VIII. 12. 4) This clearly 
shows that the soul is the enjoyer but not the 
gods. The organs are connected with the individual 
soul only. 

The individual soul claims and feels the eye to be 
his own. The eye is to serve him by presenting him 
with the objects of sight. Similarly the other senses 
also are the servants of the same master, the individual 
soul. Hence the individual soul and not the presiding 
deities is the master or Lord of the senses and the 
real enjoyer. 

The soul is called Praanavat because the Pranas 
(organs) belong to it. The soul rules the senses in 
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.order to accomplish its objects of enjoyment. The 
Gods rule the senses by merely giving their activities. 
The individual soul rules the senses in order to enjpy 
:pleasurable experiences. 

Moreover there are many gods in the body. A 
particular organ is presided over by a particular deity. 
The plurality of gods guiding the organs renders it 
^impossible that they should be enjoyers in their body. 
There is and can be only one Bhokta or enjoyer. 
Otherwise remembrance or recognition of identity 
iwould be impossible. 

Therefore the senses are for the enjoyment of the 
soul and not the gods though they are presided and 
^directed by them. 

II. 4.16 ^53n^|| 

Tasya Cha Nityatvaat 285 

And on account of its (soul’s) permanence (in the 
-body it is the enjoyer, and not the gods). 

Tasya : its. Cha : and. Nityatvaat : on account of permanence. 

An argument in support of Sutra 15 i6 given. 

The individual soul dwells permanently in this body 
..as the enjoyer, as it can be affected by good and evil 
and can experience pleasure and pain. It is the Jiva 
alone who has such permanent connection with the 
senses in the body. Therefore, the Jiva, and not the 
guiding deities is their master. The body is the result 
• of the soul’s past actions. The soul only can experience 
or enjoy in the body which is the product of its 
Prarabdha Karma. Others, e. g.. the gods cannot enjoy 
.in this body. 
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The gods who have great glory and power cannot 
be enjoyers in the low human body. They have 
exalted status. They would treat with contempt 
such low enjoyments as can be experienced through 
The human body. 

They cannot possibly enter in this wretched body 
'into the condition of enjoyers. Scripture also says 
“Only what is good approaches him ; verily evil does 
not approach the Devas” (Bri. Up. I. 5. 20). 

The organs are permanently connected with the 
•embodied soul only. When the soul passes out, the 
Pranas (organs) follow it. This we see from passages 
such as the following “When the soul passes out, the 
Prana follows ; when the Prana departs, all other 
•organs follow.” (Bri. Up. IV. 4. 2). 

The soul is the master and is therefore the enjoyer, 
although there are presiding gods over the organs. 
The gods are connected with the organs only, not 
with the state of the soul as enjoyer. 

lndriyadhikaranam : Topic (Adhikarana) 8. 

The organs are independent principles and not 
functions of the chief Prana . 

(Sutras 17—19) 

ii. 4.17 ^ 1,11 

Ta Indriyaani Tadvyapadeshaadanyatra Shreshthaat286 

They (the other Pranas) are senses, on account of 
teing so designated (by the scriptures), with the 
•“exception of the test (the chief Prana.) 

34 
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Ta : they. Indriyani : the organs. Tadvyapadeshaat : because 
designated as such. Shreshthaat anyatra : except the chief, other 
than the chief Prana which is the highest. (Anyatra : elsewhere* 
except. Shreshthaat : than the best or the chief Prana). 

The distinction between the chief Prana and other 
Pranas (the organs) is now pointed out. 

Now there arises another doubt viz., whether the 
organs such as eyes, ears, etc., are functions or modes 
of the chief Prana or independent entities. 

The Poorvapakshin or the objector maintains that 
they are mere functions on account of scriptural 
statement. The scripture says, “This is the greatest 
amongst us (the organs). Well, let us all assume his 
form. Thereupon they all assumed his form. Therefore 
they are called by this name of Prana” (Bri. Up. 
L 5. 2.) 

The Sutra refutes this and says that the eleven 
organs are not functions or modes of the chief Prana. 
They belong to a separate category. They are shown 
to be different in scriptural passages like “From Him 
are born Prana, mind, and all organs” (Mu. Up. 
II. 1. 3). In this and other passages Prana and the 
sense-organs are mentioned separately. The text of 
the Brihadaranyaka must be taken in a secondary 
sense. 

Therefore it cannot certainly be said that just as the- 
chief Prana has five modes the senses also are its modes,, 
because the Sruti describes the senses as separate. 
The senses are distinct independent principles. The 
senses and the mind are described as being elevea 
in number. 
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II. 4.18 || 

Bhedaahruteh 287 

(On account of the) scriptural statement of 
difference. 

Bhedas> uteli : on account of the scriptural statement of 
difference. 

An argument in favour of Sutra 17 is given. 

The Prana is everywhere spoken of as different 
from the organs. In Brihadaranyaka Upanishad I. 3. 2* 
the organs are dealt with in one section. After 
concluding it the Prana is dealt with, in a first section* 
This clearly indicates that they do not belong to the 
same category. 

Other passages also referring to that difference may 
be quoted, as for instance, “He made mind, speech* 
and breath for himself” (Bri. Up, I. 5.3;. 

In the Bri, Upanishad Ch. I. 3. 2 it is stated 
that the gods in their struggle with the Asuras, i. e., 
the evil forces found that the senses such as the speech* 
the nose, the eye, the ear, and the mind were vitiated 
by the Asuras. So they took the help of the chief 
Prana. The Asuras were not able to vitiate the 
chief Prana. The gods became victorious over the 
Asuras. Here the chief Prana is spoken of as different 
from and superior to all the senses. For reference vide 
“Then, the gods appealed to the chief Prana, the chief 
vital force which is superior to the senses” ^Bri. 
Up. I. 3. 7). 

Therefore the organs are independent principles* 
and not modes or functions of the chief Prana. 
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41 4.19 || 

Vailakshanyaatcha 288 

And on account of the difference of characteristics. 

Vailakshanyaat : on account of difference of characteristics, 
C7ia : and. 

An argument in favour of Sutra 17 is given. 

There is moreover a difference of characteristics 
between the chief Prana and the senses. The organs 
do not function in deep sleep* whereas the Prana does. 
The chief Prana alone is not reached by death, while 
the other Pranas are. The staying and departing of 
the chief Prana, not that of the sense organs is the 
cause of the maintenance and the dissolution of 
the body. 

The sense-organs are the cause of the perception of 
the sense-objects, not the chief Prana. The organs get 
tired, but not the chief Prana. The loss of individual 
organs does not cause death, but the passing out of 
Prana causes death of the body. 

Thus there are many differences distinguishing the 
Prana from the senses. This also indicates that the 
.senses are different from the Prana. 

The Sruti which speaks u The senses assumed the 
iform of Prana” is to be taken in a secondary sense. 
The word ‘Prana’ is applied to the sense-organs in a 
secondary sense. It means that their functioning 
depends upon Prana. It means that the organs follow 
■the Prana just as the servants follow their master. 
The chief Prana is the ruler or the master or the teacher 
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of the organs. The Sruti describes Prana as superior 
to the organs (Shreshtha). 

Therefore the organs are independent principles and 
not modes of the chief Prana. 


Samjnaamoortiklptyadhikaranam : Topic (Adhikarana) 9* 

The oeation of names and forms is by the Lord 
and not by the individual soul . 

(Sutras 20—22) 

11.4.20 3<T^TTrI II 

Samjnaamoortiklptistu trivrtkurvata Upadeshaat 289 

But the creation of names and forms is by Him 
who does the tripartite (creation), for so the scriptures 
teach. 

Samjnaamoortiklptih : the creation of name and form. Tu : but. 
Trivrtkurvatah : of Him who does the tripartite creation, of His 
who made the elements triple, Upadeshaat : on account of 
scriptural teaching, as Sruti has stated so. ( Samjnaa : name. 
Murtih : form. Klptih : creation. Trivrt : tripartite, compound* 
Kwrvalah : of the Creator). 

The Sruti declares : “That Deity thought, let me 
now enter those three deities (fire, earth, and water) 
with this living self (Jivatma) and let me then evolve 
names and forms ; let me make each of these three 
tripartite” (Chh. Up. VI. 3. 2. 3). 

Here the doubt arises whether the agent in that 
evolution of names and forms is the Jiva or the 
individual soul or the Supreme Lord. 
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The Poorvapakshin or the opponent maintains the 
former alternative on account of the glorification 
•contained in the words “with this living self.’* 

The word ‘tu’ but discards the Poorvapaksha. This 
Sutra refutes it and says. The individual soul has 
not the power to create the gross world. The entire 
creation of the world can surely be the work of the 
Supreme Lord only who created fire, water and earth. 
The word ‘Jiva* in the passage is syntactically related 
with ‘entrance’ and not with the creation of names and 
forms. 

That the Supreme Lord is He who evolves the 
names and forms^ is acknowledged by all the 
Upanishads, as we see from such passages as “He who 
is called ether is the evolver of all names and forms.” 
(Chh. Up. VIII. 14). 

Further the next sentence of that text Then that 
Deity said “Let me make each of these three 
elements tripartite” (Chh. Up. VI. 3. 3), clearly 
indicates that the Supreme Lord alone creates names 
and forms, the gross elements and this universe. 

The Lord dwells in everything and directs the entire 
creation. He is the inner director, in the production 
of pots etc. by the potter. 

n. 4.2i n 

Maatn8aadi Bhaumam Yathaashabdamitarayoscha 290 

Flesh, etc., originates from earth according to the 
scriptural statement and (so also) in the case of the 
other (elements, viz., fire and water). 
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Maamsaadi : flesh and the rest. Bhaumam : are effects of 
■earth. Yathaashabdam : as Sruti has said so, as declared by the 
scripture. Itarayo : of the other two namely fire and water. 
Cfia : also, and. 

Tripartite earth, when assimilated by man, forms 
flesh, etc. For the text says “Food (earth) when 
eaten becomes three-fold ; its grossest portion becomes 
faeces, its middle portion flesh, its subtlest portion 
mind.” (Chh. Up. VI. 5. 1). So also we have to learn 
from the text the effects of the two other elements, 
viz., fire and water. Out of the consumed water, the 
.gross portion goes out as urine, the medium portion 
becomes the blood and the subtle portion becomes 
Prana. Out of the assimilated fire, the gross portion 
builds the bones, the medium portion becomes the 
marrow and the subtle portion becomes speech. 

II. 4.22 II 

Vaisheshyaattu Tadvaadastadvaadah 291 

But on account of the preponderance (of a particular 
element in them the gross elements) are so named 
■(after it). 

Vaisheshyaat : on account of the preponderance. Tu : but. 
Tadvaadah : that special name. 

Sutra 21 is amplified here. 

Here now an objection is raised. If all the gross 
•elements contain the three fine elements, then why 
there is such distinction as “This is fire, this is 
water, this is earth ?” And again why is it said 
that among the elements of the human bodv, flesh 
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etc., is the effect of the food that is eaten ; blood, 
etc., the effect of the water that is drunk ; bone etc.,, 
the effect of the fire eaten ? 

The word *tu’ but removes the objection. 

This Sutra refutes the objection. 

Even in each element, the other two elements have 
combined, it is called so because it is the predominent 
portion. 

Although all things are tripartite, yet we observe 
in different places a preponderance of different 
elements. Heat preponderates in fire, water in all 
that is liquid, food in earth. As the fine elements are 
not found in equal proportion in each of the gross 
elements, they are named after that fine element which 
preponderates in their constitution. 

Thus the compound fire is called fire because of the 
preponderance of pure fire in it. Similarly the Devas. 
are called fiery, because their bodies are made of 
substances in which fire preponderates. 

The repetition Tadvaadah”-‘that special name’ 
indicates the termination of the chapter. 

Thus ends the fourth Pada (section 4) of the 
second Adhyaya (Chapter II) of the Brahmasutras 
or the Vedanta Philosophy. 


Here ends Chapter //. 
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GARLAND OF TRIBUTES 


Your very kind letter was a very great pleasure for 
me and I am reading it again and again. How 
wonderful, simple way for actual living in a Rishikesh 
of my own in my own self and full of love did you 
show me in your letter ! 

—Dr. H. H, Von Veltheim, Solingen, Germany. 


I enjoyed the stay very much and as Swamiji 
remarked I wish I had made up my mind to leave off 

coffee habit. I really feel slightly changed man.. 

since my return (from Ananda Kutir). I shall also try 
other advices given to me by Swamiji. 

—Rao Saheb Sri A. V. Raman, M.A., Asstt. Secy., New Delhi. 


Your kind and inspiring letter of the 22nd May ’48 
found me today . It has injected spiritual strength 
and vigour in me. I have no words at my command 
which may express my gratefulness to you for the 
kind and protective thoughts you have been directing 
to me. In fact I have been feeling that it is either God 
Almighty and the Omniscient who is working through 
this body or it is the spirit of sages like you, which 
ultimately is the same. I have been surprised at the 

work done during these four months. 

—Dr. B. L. Atreya, M.A., Ph. D. D. Litt., 
Benares Hindu University, Benares 
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Bless this poor soul with Guru Kataksham and lead 
me on the right path to Satchidanandam. The 
distance between us is of no concern once you accept 
this poor soul into the fold of your disciples. 

—T. N. Bhima Rau, M. A. L. T., Lecturer in Mathematics 

Coimbatore. 


Hindu Fasts and Festivals and Their Philosophy : 

Swami Sivanand’s untiring energy in giving all 

kinds of instruction to all his various disciples finds 
one more exemplification in the latest publication. 
It is very evident that the life of the ordinary religiously 
minded or ceremonially minded Hindu is a round of 
observances, fast and feasts in memory of some 
remarkable event in the life of the great Avatar 

of astronomical phenomenon. His belief in worlds 
other than the bare perceived makes him extremely 
superstitious and to many this has been one of the 
chief drawbacks of Hindu religious life. Swami 
Sivananda attempts to give the reasons for the 

‘observance of fasts and feasts in the contexts of 

spiritual discipline and realisation. 

- K. C. V., “The Hindu/’ Madras. 

Since receiving from you the titles of “Prachara 
Pravina" and “Karma Yoga Kushala” and the title 
«of “Dharma Seva Pravina” from Yogiraj Nityananda, 
I have been blessed with two sons. You will be 
^pleased to learn what one child is named “Sivananda” 
and the other “Nityananda.” God has given me 
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only daughters and after getting the titles from you,. 
I have sons. All your grace only. 

—Dr, P. K. V., Madras. 


We are extremely grateful to you for sending us- 
the Divine Life. The periodical has been found to- 
be very interesting. 

—Lucknow University Library. 


Humanity is greatly indebted to thee for dissemina¬ 
tion of spiritual knowledge through the medium of thy 
soul-stirring work, leaflets and above all, inspiring, 
personal letters. Hope has sprung out of the depths 
of despair in many a heart which has already begun, 
to taste the nectar of Krishna’s Prem. 

Just as the moon casts its silver beams equally in 
the royal palace as well as in the Chandala’s hut, so 
also thy spontaneous grace descends on the advanced 
Sadhaks as well as neophytes like my humble self. 

We of this generation are fortunate that you were 
born amongst us. We beg to convey our respectfuL 
appreciation of your signal services in the cause of 
spiritual awakening, goodwill and peace in the 
country. Generations cherish you and your example 
not only in this land, but in the whole wide world. 

—N. C. Ghosh, M.A., Dhakuria, 24 Pergs. 

I offer my best wishes for your Good Cause and 
with the hope it may greatly contribute to the; 
integration of both India and the World. 

—Aldo Lavagnini, Mexico,. 
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Your article struck me with its simplicity, definite 
directions and its applicability to every-day life, every¬ 
where, that I have copied it and it has been my 
steady companion everywhere, together with Gita,. 
Bible and a few old numbers of your magazine. 

—Mrs. E. V. Rollins, Hayward, California. 

You are the awakener of the slumbering forces in 
human beings and are awakening them from momentous* 
dreams to real life in our dark century. 

You have spread blessings and immortal advice not- 
only in your great country but also over the whole 
world. 

—Tanis Palape, Bonn, Germany, 

I am sending a few tiny books and “Upanishad 
Drama” to Mr. Justice Bhagwate who appreciates 
books from your pen. 

Friends here wonder how in rapid succession books* 
—fresh and inspiring come out from the “Divine Life 
Society Quarters.” The inspired finger moves on- 
without respite ! 


—Hiralal Metha, Bombay.. 



DIVINE LIFE SOCIETY 

ACTIVITIES 


1. The Headquarters of the Society are housed 
in Ananda Kutir on the banks of the Ganges at 
Rishikesh. Here labour a band of Sannyasins, whose 
lives are entirely dedicated to the service of humanity, 
to learn and put into practice the Yoga of Synthesis 
and to function actively as a dynamic centre of 
spirituality. 

2. The Sivananda Publication League looks after 
the publication of the inspiring and invaluable writings 
-of Sri Swami Sivananda which have brought consolation, 
peace and hope to thousands and which offer a 
scientific combination of the theory and the practice 
•of the various Yogas for obtaining the vision of God. 

3. The Membership of the Divine Life Society 
as open to all those who pledge themselves to practise 
Ahimsa, Satyam and Brahmacharya ( to the best of their 
ability ) and who pay an admission fee of Rs. 5 - and 
an annual subscription of Rs. 2/-. The members are 
entitled to the membership supplement and also a 

^Sadhana Set. 

4. Corresponde7ice Section clears the doubts and 
helps the aspirants in their spiritual Sadhana. Individual 
replies from Sri Swami Sivananda provide illumination, 
.guidance, hope and courage to the faltering and the 
despondent. A unique method of maintaining spiritual 
diary is one of the most effective techniques of Sri 
Swamiji to induce constant introspection and to bring 
about a quick progress in Sadhana. 

5. The Sivananda Primary School imparts to 
the children of the locality the knowledge of 3 R’s. and 
in addition, religious education and training in Kirtan, 
Gita recitation, lecturing and selfless service. The 
Primary School is a model institution, doing an ideal 
work. The Ashram also maintains resident students. 

6 . Students are trained , under the direct super¬ 
vision of Sri Swamiji, in the path of Yoga to serve as 
:fresh nuclii for spiritual awakening all over the world. 
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7. Daily Classes on Yoga, Bhakti, Vedanta, Asans 
and Pranayama, common prayer, Satsangh, Japa, Kirtan 
-and meditation are held. 

8. The Charitable Dispensary at the Ashram 
attends to the needs of the locality, distributes free 
medicines and, where necessary, provides special diet 
to the patients. 

9. Some of the doctor-sadhaks, who come to the 
Ashram, visit the neighbouring Ashrams and villages on 
medical mission and bring relief to the suffering and the 
needy. 

10 Magic Lantern lectures are arranged during 
important functions as well as during propaganda tours 
conducted by the Sadhaks. 

11. Cine-films are produced for the benefit of 
posterity and of persons unable to come in direct 
contact with Sri Swamiji. They deal with the life and 
teachings of the Swamiji, Ashram activities and Yogic 
exercises. 

12. Similarly, 23 Gramophone Records preserve 
the soul-stirring songs Kirtans, messages and lectures 
in Swamiji’s own voice. They have been proved to be 
of immense value as a means of Satsangh. 

13. The reference and research Library contains 
a large number of valuable books in several languages 
by famous writers of the East and West. It has proved 
to be a great boon to the resident-Sadhaks and visitors. 

14. In Sri Viswanath Mandir, regular daily Pooja 
is conducted for the weal of humanity with all the 
Vedic rites. Special Poojas, prayers, Anusthana, and 
Kirtans are conducted at the request of devotees 
for the individual and general welfare when also a 
number of Sadhus and the poor are fed. 

15. Sadhana Weeks are conducted twice every 
.year (at present during the Easter and Christmas 
holidays) with a well arranged programme of practical 
Sadhana. Valuable instructions are given by the 
.revered Swamiji as also by other learned Sadhus 
and experienced Sadhaks. This is an effective, 
•educative and soul elevating training in Sadhana to 
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rejuvenate the aspirants with new spiritual energy* 
vigour and mental strength. 

16. To the Yatris of Kedar-Badri , Ananda Kutir 
has become an abode of rest and recoupment. Here they 
avail the necessary facilities for their onward journey 
and the much needed rest and refreshment on returni 
from pilgrimage. 

17. The Society’s Monthly Magazine, the “Divine 
Life” is the messenger of Divine Knowledge. 
Inspiring and illuminating articles by Sri Swami 
Sivanandaji as well as other eminent writers on the 
practical aspect of religion, Sadhana and realisation, 
provide a spiritual pabulum to millions of aspirants. 
The journal has several serials and special interesting 
features. News and reports of the Society’s activities 
both at the Centre and in the branches are also* 
published in it. The annual subscription is Rs. 3/~ 
at present. 

18. The Ayurvedic Pharmacy is maintained at 
Ananda Kutir where selected specifics for vitality, 
vigour and general health such as Chyavanprash, 
Brahmi Medicated Oil, Shilajit, Danta-rakshak Tooth' 
Powder, Brahmacharya Sudha, etc., are prepared 
for sale under expert guidance with fresh Himalayan, 
herbs and other ingredients and the sacred Ganga Jal 
charged with Divine Name. 

19. Ail the Branches of the Society in different 
parts of the country and abroad are kept in close touch 
with the Centre and guided in their general management 
and activities. 

20. The Sivananda Art Studio at Ananda Kutir 
supplies to aspirants the different varieties of poses of 
Sri Swamiji Maharaj necessary for their meditation. 
It supplies also photos of Yoga Asans, Sri Viswanath 
Mandir. Lord Krishna, the Sivananda Ashram etc.,, 
at moderate prices 

Ananda Kutir 9 Secretary , 

I. 5 . 49. The Divine Life Society.. 



THE DIVINE LIFE SOCIETY 

YOU CAN FURTHER ITS ACTIVITIES AND GROWTH BY 

1. Enrolling yourself and your friends and relatives as 

(a) A Member Annual Fee Rs. 2/- 

Admission Fee Rs. 5/- 

(b) A Subscriber to the 

“Divine Life” Annual Subs. Rs. 3/ 

2. Contributing to its various funds such as • 

(a) Free Literature 

(b) Charitable Dispensary 

(c) Primary School 

(d) Annakshettra 

(e) Publication 

(f) Temple 

(,g) Yoga-Vedanta Forest University 
(h) Akhanda Kirtan etc. 

3. Enrolling yourself as Parton of the 

(a) Divine Life Society ... Rs. 5000/ 

(b) Divine Life Magazine ... Rs. 1000/ 

4. As a Life Member of the 

(a) Divine Life Society ... Rs. 1000/- 

(b) Divine Life Magazine ... Rs. 500/- 

5. As a Sympathiser of the 

(a) Divne Life Society ... Rs. 500/- 

(b) Divine Life Magazine ... Rs. 100/ 

6. And through any other means suitable to you. 
Particulars could be had from : 

The Secretary, 

Divine Life Society, Rishikesh. 





BOOKS OF AND ABOUT 

SRI SWAM1 S1VAN AN DA 


1. Diamond Jubilee Commemoration volume Rs. 12/— 

2. Philosophy and Teachings ... ••• 8/- 

3. Concentration and Meditation ... • 5/- 

4. Lives of Saints—Vol. II ... ••• 4/8 

5. Gospel of Swami Sivananda ... ... 4/8 

6. Lord Siva and His Worship ... ••• 4/- 

7. Ethical Teachings ... ... 3/8 

8. Hindu Fasts and Festivals ... ... 3/4 

9. Illuminating stories • ■ • • • - 3/3 

10. Gyana Yoga ... ••• 3'- 

11. Wisdom Sparks . 3/- 

12. Light Fountain ... ... 3/- 

13. Spiritual Lessons ••• ••• 3/- 

14. Siva, the Prophet of the New Age ... 3/- 

15. Philosophy and Yoga in Poems ... ... 3/- 

16. Mind, its Mysteries and Control—Part II 3/- 

17. Principal Upanishads—Part II ... 3/- 

18. Story of an Eminent Yogi ... ... 3/- 

19. Upanishad Drama ... ... 3/- 

20. Uttara Yogi . 2 8 

21. Sayings of Swami Sivananda ... ... 2/8 

22. Siva Gita (Swamiji’s Autobiography, Illustrated) 2/8 

23. Sage of Anand Kutir ... ... 2/8 

24. Sivananda, the Perfect Master ... ... 2/8 

25. Necessity for Sannyas ... ... 2/8 

26. World’s Religions ... ... 2/8 

27. Philosophy and Meditation on OM ... 2/4 

28. Gyana Surya Series ( Nos. 15 to 26 ) ... 2/4 
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29. Mind, its Mysteries and Control—Part I 2/— 

30. Sangeeta Lila Yoga ... 2/- 

31. Pushpanjali ... ... 2/— 

32. Saint Sivananda ... ... 2/- 

33. Yoga Asans ... 2/— 

34. Sivananda Vijaya ... ... 2/- 

35. Essence of Bhakti Yoga ... ... 2/— 

36. Siva Lilas ... ... 1/12 

37. Brahmacharya Drama ... 1/12 

38. Philosophical Stories ... ... 1/12 

39. Sangeeta Bhagawat ... ... 1/8* 

40. Gita, the Universal Gospel ... ... 1/8* 

41. My Master ... ... 1/4 

42. Saint Alavandar ... ... l/~ 

43. Stotra Pancharatna ... ... 1- 

44. Light, Power and Wisdom ... ... 1/- 

45. Treasure of Teachings ... ... 1/- 

46. Ken Series (Six books) ... ... 1/- 

47. Gita Series (Three books) ... ... -/15 

48. Radha’s Prem ... ... -/12 

49. Advice to Women . ... -/12: 

50. Bhakti Rasamritam ... ... -/12. 

51. Philosophy in Humour ... ... -/12 

52. Divine Life Drama ... ... -/9‘ 

53. Yoga of Synthesis ... ... -;8^ 

54. Pearls of Wisdom ... ... -/8 

55. Upanishads for Busy People ... ... -/8 

56. Vedanta for Beginners ... ... -/8> 

57. Yoga Asana Chart ... ... -/6- 

58. Gita Jayanti Messages ... ... -/5 

59. Psychic Influence ... ... -/5* 







TRANSLATIONS IN VERNACULARS 

URDU BOOKS 


Tvlira Bai Ki Kahani 

i/- 

Brahmacharya Drama 

-/12/- 

s Gyana Yoga 

-181- 

Talib Ilm 

-/8/- 

Yogasana and Pranayama 

-/8/- 

Astik Nastik Sambad 

*/4/~ 

TELUGU BOOKS 

Yogasanamulu 

21- 

Mukti Margam 

2/- 

CANAREESE BOOKS 

Hatha Yoga 

21- 

Japa Yoga 

W- 

-Gayatri Dhyana 

-/2/- 

GUJERAT1 BOOK 

Bhakti & Sankirtan 

3/4/- 

TAMIL BOOKS 

Sivananda Vijaya 

21- 

Sivananda Jyoti 

V- 

JAPA MALA 

Rudraksha Malas 

each Rs. 8/- 

Tulsi Malas 

each -/6/- 


THE SIVANANDA PUBLICATION LEAGUE, 

P. 0. Ananda Kutir, Rishikesh, ( Himalayas). 
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